^VAGHOKA 


BIMALA CHURN LAW 



THE ASIATIC SOCIUTY 



vernmcnt of Tripura 





The Asiatic Society Monograph Series Volume I 


ASVAGHOSA 


BIMALA CHURN LAW, M.A., B.L., Pll.D., D.Ln r. 

Fellow, Royal Asiatic Scx'ieiy of Great liritam and Ireland; Royal Asiatic Society 
of I^'ngal; Royal Asiatic ScK'icty, liomhay Branch; Royal Cieographical Society 
of Ix3ndon; Honorary C Correspondent, Archaeological Survey of India, C'orporate 
Member, American Oriental Scx'icty; Author, The Life and Work of Bud- 
dhaghosa, Tnhe.s in Ancient India, India as described in early texts of Buddhism 
and Jainism, (ieography of haily Buddhism, (Geographical Essays, Mountains 
of India, Ri\x;rs of India, Historical (Gleanings, Mahdvlra His Life aiul Teach- 
ings. Heaven and Hell in Buddhist Perspective, A study of the Mahavastu, 
Debates Commentary, Designation of Human Types, etc, etc 



THE ASIATIC SOCIETY 

1 PARK SrRtET, CALCUTTA 700 016 




Fiist Published in 1946 


Published by (Reprinted edition) 
Dr. Chandan Roy crhaudhun 
'Die General Secretary 
'Die Asiatic Society 
1 Park Street 
Calcutta 7(K) 016 


Reprinted at 

Arunima Printing Works 
81 Simla Street 
C:alcutta 7(X) (X)6 


Price Rs. 65.00 



PREFACE 


It gives me pleasure to annouiiec to the seliolarly world the 
monograph A^vaghosa by Bimala Churn Law whicli is a 
hthographieal reprint of the earlier publieation of 1946. The book 
is well-written and is the first of its kind. As it is the only treatise 
where the aeeount of the life and works of A^vaghosa is penned by 
an outstanding seholar on the basis of A^vaghosa’s own works and 
on other relative documents, particularly Chinese, and as it is out 
of print for a long time and has still a great demand by the scholarly 
world, it is decided that the book is to be reprinted lilhographically 
to meet the demand of the academic world on the occ-asion of the 
celebration of the Birth Centenary of Bimala Churn Law. 

Asvaghosa is said to have lived sometime in the first century 
A.D. and is recognised as the first great Kavya-|X)ct and precursor 
of Kalidasa. His three works available till today arc the two {xxitical 
works called the Biiddhacarila and the Saundarananda, and a 
drama SdripuLra-prakarana. These works show in a sense his 
masterly power of dclinction of human characters and objects of 
nature. Through his works, Asvaghosa has lucidly treated many 
knotty points of Buddhist jihilosophy and doc'trincs of Buddhism. 

This treatise is wcll-documcntcd and each of his statements is 
wcll-authcnticatcd by concrete references of both primary and 
secondary sources. Though small in size, it will serve the purpose 
of some historical data and will present some new aspects of 
problems concerning Asvaghosa. If the book is received well by the 
scholarly world, the purpose of the Asiatic Society will be fulfilled. 

Chandan Roy Chaudhuri 
General Secretary 




PREFACE 


An attempt has been made in this treatise to build up a -connected 
account of the life and labours of A^vagho^ who was one of the most 
distinguished poets, bom and brought up in the Theravada tradition, from 
the available materials. It is indeed an arduous task to prepare a useful 
compendium of what w o yet know of A^vaghosa both from his own works 
and from other relative documents. Afivaghosa was the celebrated author 
of two poetical works called the Buddhamrita and the Saundarananda and 
a drama knoAvn by the name of ^dripntra-Prakarana. The first chapter 
gives a brief survey of his wTitings and the researches so far made about 
Afivaghosa and his works. The second chapter fonns an estimate of him as 
a man. The third chapter treats of his poetical w^orks, and makes an 
attempt to show his poetical genius from his own compositions. The 
fourth chapter is devoted to a careful comparison of his views as a teacher 
w ith those given in Theravada B\iddhist books. It also deals with the part 
played by him as a teacher. The fifth and the last chapter shows his 
masterly ])OW'er of delineation of human eliaracters aiul objects of-nature. 
It must bo admitted that many knotty points of Biiddliist philosophy and 
many important terms of Buddhist doctrine received lucid treatment at 
his hands, ifany otlier important ]»oints connected with the history of 
A6vaghosa, as for (example, liis knowledge of Samkhya and Yoga practices, 
have also been treated in this book. Several theories have cropped up 
about this gn^it poet, w hieh have been discussc^d and discarded as they rest 
on a more* or less slender basis of evidence. I have tried to utilize fully his 
works as well as the other documents that furnish any information regarding 
him. 

Tliis treatise is, I believe, the first of its kind. It supplies some new 
historical data and presents some new aspects of the problems concerning 
A^vaghosa. The importance of Afivaghosa as a poet and teacher has 
generally been discnisscd from the Brahmanical ))oint of view. But I have 
tried to show^ here that the Brahmanical side of his kdvyas was of secondary 
importance. This was brought in just to servo as the historical back- 
ground of his own faith or as a means of eml)ellishing his poetical delinea- 
tions. 

It is for the scholars interested in the subject to judge how far I have 
succeeded in ])rcsenting a readable account of the celebrated poet. I am 
thankful to tlio Royal Asiatic Society of Bengal for including it in their 
newly started Monograph Series. 

Calcutta, ^ 

43 Kailas Bose Street, C Bimala Churn Law. 

September, 1945. j 
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Chapter I 


A^VAGHOSA AND HIS WRITINGS 

The life and work of A4vaghosa, one of India’s master-minds, are well 
worth a systematic study. The sources of this study are three-fold, viz. 
Sanskrit, Chinese, and Tibetan. Among the pioneers who dealt with this 
subject we must mention the name of Samuel Beal who published an English 
translation of the Buddhacarita from the Chinese in 1883.^ Ho was fol- 
lowed by Cowell who published the first edition of the Sanskrit text of the 
same work - and also an English translation in the Sacred Books of the East 
Series. ^ Teitaro Suzuki’s critical examination of the Chinese and Tibetan 
traditions in the introduction to his English translation of the Mahdydna 
i^raddhotpdda-idstra from the Chinese ^ and Haraprasad Sastri’s edition 
of the Sanskrit text of the Saundarananda-hivya ^ have given a further 
impetus to the study of A^vaghosa. tfohnston in the introduction to his 
English translation of the Buddhacarita ® has (uirefully discussed and faith- 
fully stated Asvaghosa’s writings, religious views, talents and eminence. 
The contents of the Chinese translation of a work of which the Sanskrit 
title was taken to be Sutrdlankdra were only imperfectly known. Samuel 
Beal’s representation of selecit tales therefrom before the publication of an 
excellent translation by E. Huber m 1908 7 is worthy of notice. The 
Bengali translation of the Sauvdarananda published by me in 1922 was the 
first translation made of the work in any language. ^ To F. Weller we owe 
the publication in 1923 of the Tibetan text of the Baddhacxirita (Cantos 
I-VIII, TX-XVII) with its German translation, Das Leben des Buddha 
von ASvaghosa. 

Among the scholars who have (;ontributcd most to the study of the 
subject from different })oints of view since the time of Samuel Beal, the 
name of Bohtlingk ^ stands foremost. He has been followed by such groat 
French, German, British, Japanese, American, Dutch, Belgian, Italian and 
Russian Indologists as Sylvain Levi, Kielhorn, Speyer, Winternitz, Win- 
disch I,^® Leuniann, Liiders, Jacobi, F. W. Thomas, Keith, Gurncr, Byodo, 
Anesaki, Kiniura, Hopkins, Kern, Poussin, Windisch II,ii Strauss, 
Schrader,i2 Hultzsch, Fonnichi,!^ Gawronski, Wassiljew,^^ Cappellor, 


1 The Fo-Sho-Hing-Taang-King y SBE, Vol. XIX. 

2 The Buddhacarita of A^vaghosa {Anecdota Oxonienaia^ 189^). 

* Vol. XLIX, 1894. 

^ Published in 1900 under tho title Asvaghosa’e Discourse on the Awakening of 
Faith in the Mahdydna 

^ Bibliotheca Indica aeries^ Ro-iasuo, 1939 — First published in 1910. 

® Punjab University Oriental publications No. 32, 1936, pp. xiii-xcviii. 

7 Sutrdlamkdra traduit en frangais aur la version chinoiae de Kumdrjlva par ed. 
Hiibor, Pans, 1908; cf. Louis de la Valee Poussin, Le Museon, N.S., X, 1909, 86 foil. 

® Published by Gurudas Chatterjee & Sons — First Ed. (1922) and Second Ed. 
(1923). 

® Author of Kritiache Bemerkungen Zu Aswaghoaa'a Buddhacarita (1894). 

Author of Mara und Buddha (1895). 

Author of Buddha's Oeburt und die Lehre Von der aeelenwanderung (1908). 

12 Author of Nachlese Zu A6waghoaa'a Buddhacarita (Taisho University Journal, 
1930). 

13 Author of Ahoaghoaa, poeta del Buddhiamo (1912). 

H Author of Der Buddhiamua (St. Petersburg, 1860). 
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A^VJlGHO^A 


vSchmidt, Wohlgemuth ^ and Balmont. Among Indian scholars who have 
contributed to tlu? subject mention may be made of Joglckar, Lokur, 
Nandargikar, Pandeya Jagannatha Prasada, Sovani, Bhandari and Sukumar 
Sen. 2 

The latest editions and translations of A^vaghosa’s B^iddhnmrita and 
Saundararmnda are due to Joluiston whose untimely death has snatched 
away from our midst a sound Sanskritist of balanced mind aiid weighty 
judgment. 

The Chinese Tripitaka contains translations of eight different works, 
all ascribed to A^vaghosa and those arc listed by Suzuki as follows — 

(i) Tai sheng chH hsin lun : Mahdydmi’haddhotpdda-idstra, translated 

into English by Teitaro Suzuki under the title of * ASvaghosa's 
Discourse on the Awakening of Faith in the Mahdydna* ; 

(ii) Ta sung ti hsiian win pin lun : ^ A fundamental treatise on the 

spiritual stages for reaching final deliverance ; 

(iii) Ta chuang yen lun eking: Mahdlankdrasutra-Sdstra, better Sutrd- 

lankdra-mahdidstra ; ^ 

(iv) Fo shil hing tsan : Bud(lhacarita-kdvya\ 

(v) Ni kan tzii win wii wu i ching: ® A sutra on a Nirgrantha’s asking 

about the theory of non-ego ; 

(vi) Shi pu shan yeh tao chiny : A sutra on the ten no-good deeds; 

(vii) Shi shih fa wu shin sung : Fifty verses on the rules of serving 
a master or teacher; and 

(viii) tao lun *hui ching : A sutra on transmigration through the six 
states of existence. 

According to Bunyiu Nanjio’s (Vitaloguo of llie Oiinose translation 
of the Buddhist Tripitaka, A^vaghosa (lit. a horse neigliing) is the author 
of six works: — 

(1) Fifty verses on the rules for serving a teacher. ^ 

(2) Sutrdlankdra-Hstra. ® 

(3) MahdydnaSraddhotj)dda-Mstra. ^ 

( 4 ) M ahdydnahhumiguhygvdcd rn iila -sdstra . ^ ^ 

(5) Buddhncarita-kdvya, and 

(b) DaSadn§taknrjnanidrga-sutra. ^2 

There is another work by the name of Mahdyd'naSraddhotpdda-Sdstra 
translated b^' Paramartha. Towards the end of this Aaatra A^vaghosa 


^ Author of Ueber die chineaische version von Aiwaghosa's Buddhacarit^n (1916). 

* Author of The language of ASwagho§a\^ Satindarananda-kdvya {JPASB, N.S., 
1920) and On the Buddhacarita of ASwaghosa {IHQ^ 1926). Vide bibliographical 
lists of authors and thoir books and articles supplied hy Johnston in his edition of the 
Buddhacarita^ Pt H, pp. vii-ix and by Mr. Chintaharan Chakravartty in the re-issue 
(1939) of H. P. Sastrl’s Ed. of the JSaundarananda-kdvya, pp. 1 1-13. 

® Suzuki, A^agho^d'a Discourse on the Awakening of Faith in the Mahdydna, 
pp. 36ff. 


This book has a decided tendency to mysticism explaining a gradual develop- 
ment of religious coasciousness through fifty-ono different spiritual stages, Suzuki, 
op. cit., p. 37. 

• The book of Great Glory or a compilation of stories illustrating the retribution 
of karma, ibid., p. 37. 

7 1*08^ foreshadows the M&dhyamika philosophy of NAgArjuna, ibid,, p. 38. 

• No! 1112 ! 

• No. 1249-60. 

No. 1299. 

No. 1361. 


No. 1379 — Appendix I, p. 369. 
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quotes a sutra (probably the Amitdyiis sutra or Snkhdvatl-vyuka) on Buddha 
Amitayus or Amitabha and hia Buddhakshetra Sukhavaii (p. 274). 

According to Dr. F. W. Thomas, ^ the following are the works attributed 
to Afivaghosa : 

(1) Buddhacarita-kavya. 

(2) i^driputra-prakaranay a play, fragment published by Prof. H. 

Liiders.2 

(3) Saundarananda-kdvya edited b^' Haraprasad iSastri. 

(4) Gandi-stotra. 

(5) Vajrasucl edited with translation by Weber. 

Those attributed to him in Tibetan are the following : — 

(1) Astavighna-kaihd (Tanjur, Mdo, xciv, foil. 206-10). 

(2) Gandistotra-ijdthd (Tanjur, Bstod foW. 2l{)b-2l4a). 

(3) DaSakuiaUikarmapathunirdesa (Tanjur, Mdo, xciv foil. 271-3). 

(4) Paramdrthabodhicitta-bhdvandkrarnavartjasamfjraha (Tanjur, Bstod, 
xxxiii, foil. 145-6). 

(5) Biiddhacarita-mahdkdvya (Tanjur, Bstod, xciv, foil. 1-110). 

(6) Manidlpainahdkdrunikadevapancastotra (Tanjrr, Rgynd, Ixviii, 
foil. 157-8). 

(7) Vajraydimmulapattisamgraha (Tanjur, Rgyiid, xlviii, 2106-2206). 

(8) Satapancasatakundma-stotra (Tanjur, Bstod, foil. 120a-1366). 

(9) ^okavinodana (Tanjur, Mdo, xciv, foil. 270-1). 

(10) SamvTtibodhicittabhdvnnopadeiavarnasamgraha (Tanjur, Mdo 

xxxiii, foil. 146-7), and 

(11) Sthulapatti (Tanjur, Rgynd, xlviii, foil. 2206-221a). 

In the Chinese Life of A^vaghosa he is honoured with the ejiithet ol 
Kung-te-jih meaning Punyaditya ( ?), and with that of Kung-chang (Punya- 
firl?) in another work called Fo tsou Vung tsai or The Record of Buddha 
and the Patriarchs. The Tibetan historian Taranatha, on the other hand, 
applies nine more epithets to him, viz. Kala, Durdari^a, Durdar^akala, 
Matfceta, Pityceta, iSura, Dharmika-Subhuti, and Maticitra. 3 The con- 
fusing character of the Chinese and Tibetan traditions led Kern even to 
opine that ‘Afivaghosa was not an historical man, but a personification of 
Kala, a form of Siva*. ^ 

We are here concerned with Asvaghosa who is definitely known as the 
author of the Bvddhacarita, the Saundarananda-kdvya and the ^driputra- 
prakaraim. According to Si-yu-ki, A6vaghosa lived in a monastery and he 
preached so eloquently that the entire congregation was moved to tears. ^ 
His wisdom embraced all subjects and ho discoursed on the minute details 
of the three pitakas and referred to the princii)le of five vidyds. ® I-tsing 
who came to India in A.D. 671-95 refers to Asvaghosa as one of the great 
teachers of the past and asserts that his works were studied in his time. ^ 
Taranatha speaks of three A6vaghosas and distinguishes them as ‘the great 
one’, ‘the younger’ and ‘one who was also called Sura*. In Beal’s opinion 
the first of them was the Bodhisattva A^vagho^a and the author of the 

^ Introduction to the Kavindrava<M7UMarnuccaya, Bibliotheca Indica Series, 
No. 1309, pp. 26-,27. 

^ Sitzungsberichte der k. preuss. Akademie d. Wissenschaften, 1911, xvii; cf. K. 
preuse. Turfan Expeditionen, Kleinere Sanskrit-texte, Heft i, Berlin, l9ll. 

* Suzuki, AM)agho^a'a Discourse on the Awakening of Faith in the Mahdydna, p. 21 ; 
Oeschichte des Buddhismua, p. 90. 

^ Der Buddhismua und seine Oeschichte in Indian, Leipzig, 1884, Vol. ii, p. 464. 

* Beal, Buddhist Records of the Western World, I, p. 57. 

« /6id., II, pp. 100-101. 

7 Keith, History of Sanskrit Literature, p. 55, 
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Buddhacarita.^ In a commentary on A^vaghosa’s ^raddhotpada-idstra 
ascribed to Nagarjuna, it is claimed, on the other hand, that ‘there were 
six Asvaghosas at difTerent times, to fulfil the prophecy of Buddha*, Nagar- 
jiina himself being a disciple of Asvaghosa on whose >\ork he wrote the 
commentary. 2 The Chinese and Tibetan traditions, taken together, refer 
to two Ai^vaghosas, one the Bodhisattva Asvaghosa converted to Buddhism 
by Arvadeva, and the other converted by PiirAva or Par^va’s disciple called 
Punyay^asa. 3 Tliese traditions connect Asvaghosa with the Brahmanical 
tradition and suggest his contemporaneity with a Kaniska. 

Witli regard to the date, country and other important particulars of 
th(‘ ])ersonal history of Asvaghosa, traditions vary. According to a Sar- 
vastivada tradition cjiiot(‘d in the Chinese work called Li tai san pao chi 
(fas. 1), Asvaghosa Bodliisattva, the author of the Makd-f^utralahkara- 
Sdslra translated by Kmnarajiva in A.D. 405, was ‘born some three 
hundr(*d years after the Nirvana . Hui-Yuen in liis commentary on the 
Mahd-prajridpdrainiUUdstra places tlie date of Asvaghosa’s birth about three 
hundred and seventy years after the Nirvana on the authority of Kumara- 
jiva. The Life of Vasuhandhu mentions Asvaghosa as a contemimrary of 
Katy ayana (evidently the author of the Jndnaprasthdna-SdMra) who lived 
in ihi) fifth (Jentury after the Nirvana- In the ])refaee to the second Chinese 
translation of the Sraddhotpdda-sd.stra, Asvaghosa is counted among the 
four suns of the Buddhists and is said to have .i])peared in the world five 
hundred years aftiT the Nirvdria. Acujording to Hiuen Tsang he was a 
contemporary of Nagarjuna, Aryadeva and Kumaralabdha. Hiuen Tsang 
(ialls these contem])oraries as the four suns which illumined the world. 
Sang-Ying, the Chinese translator of the MaM-jmijhdpdrarnitd-sdstray too, 
places the date of A^vmghosa ‘towards the end of the period of orthodoxy’ 
meaning 500 years after the Nirvana- The Fu tsouHUing chi (Vol. V) records 
a prophecy put into tlie mouth of the Tathagata as to the transmission of 
the Dharma to Asvaghosa six hundred yt^ars after the Nirvdna, which is 
adopted as if it were an unquestionable fact by Fa-tsang, a learned com- 
mentator of the &raddhotpdda-sdsira. Keith says® that Asvaghosa knew^ 
Prajhaparamita doctrine. If he was really the author of the Mahdydna 
^^raddhotpdda-sutray then wo must assume that the doctrine of idealism 
developed effectively before that of vacuity (^unyatd)- Keith is of opinion 
that such an assumption seems contrary to tradition and to probability,^' 
although the doctrine w as elaborated into a very complex sj^stem of thought 
which was distinctly influenced by the Brahmanical Absolute.'^ 

As regards the author of the Mahdydna-iraddhotpdday Winternitz thinks 
that it cannot possibly have been w ritten by the poet of the Buddhacarita. 
It must remain an open question whether it was attributed to the great 
poet or whether there was an A6vaghoi^ II in about the fifth century who 
wrote this philosophical w'ork which gives ample proof of an advanced stage 
of the development of Mahayana philosophy.® 


^ Beal, Fo-sho-Hing-Tsan-king, intro., p. xxxi. 

* Suzuki, op. cit.y pp. 6ff. 

3 Ibid.y pp. 2£f. 

* Beal, Bvddhiat Records of the Western Worlds II, 302ff; cf. Beal, The Life of 
Hiuen Tsang, p. 199 — Advagho^ flourished in the east, Deva in the south, Nagarjuna 
in the west, and Kumarajiva in the riorth. These were called four suns able to enlighten 
all that lived. 

» JRAS, 1914, p. 1092. 

* Buddhist Philosophy, p. 228. 

^ Keith, History of Sanskrit Literature, 1928, p. 493. 

® A History of Indian Literature, Vol. IJ., Calcutta University, p. 302; R. Kimura, 
Hlnaydna and Mahdydna, 1927, pp. 41, 180 foil. 
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According to Beal, the date of A^vaghosa is uncertain. Ho was the 
contemporary of Nagarjuna who is generally placed 400 years after the 
Buddha. It will not be wrong if he is placed in the first century B.C.^ 

As to A^vaghosa’s birthplace, the Chinese traditions in two works, 
the Record of the Triratna and the Accounts of Buddha and the Patriarchs , 
agree with Taranatha in referring it to eastern India. The Life of Vasu- 
ha'ndhu represents A^v^aghosa as ‘a native of Bhasita in ^ravasti,* while 
Nagarjuna in his Mahay dnaidstra-vydkhyd connects him with western India. 
This is not all. In the Record of Buddha and Patriarchs under successive 
Dynasties, A^vaghosa, the twelfth j)a triarch, is called a native of Benares, 
while in yet another CJhinese work, the Shittanzo (fas. 1) he is made ‘a man 
of south India’. 

Another group of traditions seeks to establish the contemporaneity 
of one A6vagho^ of great intellectual powers and an exponent of Buddliism 
with a king of the s maller Yueh-clii country (i.e. Tukhara) in north India 
(Uttarapatha) who was known by the name of (’han-tan-chi-ni-cha’a. This 
name is usually Sanskritized as (^handana Kaniska, although Suzuki is 
inclined also to equate it with Chandana Kanistha (or Kanita ?). Fa-hien, 
the earlier Chinese pilgrim, represents Kaniska (whose name is transliterated 
into Chinese ChLni-chia, corresponding to Sanskrit Kanika) ‘as if a dilferent 
person from the king of Yueh-chih who inxaded (iandhara to get the 
Buddha-bowl’. 2 With Taranatha, too, Kanika and Kaniska ‘are not the 
same king, the former being that of Tili and Malava, while the latter that 
of Jalandhara’. Ac( ording to a Tibetan tradition, A^vagho^a, ‘a Mahay an a 
priest who held a prominent position in northern countries’ was an elder 
contemporary of Kaniska, ‘king of Palhava and Delhi,* wlio lloiirished four 
hundred years after the Nirimia. Here JflanajaiSia finds mention as a 
leading disciple of A^vagho^ ^ And on the strength of the tradition in 
the Chinese Tsa pao tsang chimj (Bamyuktaratrmpitaka-sutra ?) the court 
of king Kanii^ka is believed to ha.\e been adorned by thren^ wise men, viz. a 
Bodhisattva called A4vagho^ , a minister of State called Mo-cfui-la (Mathara) 
and an experienced physician called Caraka, who was the well-known author 
of the Carakasamhitd, ® In the Chinese work called Fu-fo-tsan-ch^uan 
(Transmission of the Dharmapitaka, fas. 5), AJ^vagho^ is said to have been 
taken by king Kaniska from Pataliputra to his capital, Gandhara, in the 
north-west of India. 

The Life of A^vaghosa accords to the Sthavira Far6va who resided in 
north India (Uttarapatha) the credit of converting A^vaghem to the Buddhist 
faith, while according to the Transmission of the Dharmapitaka, this is due 
to Par6va*8 disciple called Punyaya6a.. A^vaghosa who remained in central 
India (better, middle country), making an extensive study of the Sutras, 
seeking a clear comprehension of the doctiine. Buddhistic as well as non- 
Buddhistic, was treated by the ruler of the place as a man of distinction. 
Hiuen Tsang represents the Sthavira Par6va as a religious preceptor to 
Kapi^ka, king of Gandhara, who reigned four hundred years after the 
Nirvd'^, He is mentioned also as a great contemporary and colleague 
of Vasumitra under whose presidentship a Sarvastivoda or Hinay ana Council 
was held in Kaimira. ^ 

1 Romantic Legend of the Sdkya Buddha, vii, f.n. 

2 Legge, Fd-hien, pp. 33ff . 

* Suzuki, op. cit., pp. 2-15; p. 15 f.n. 

^ See the article on king Kai;u§ka in the Journal of the Buddhist Text Society, Vol. 1, 
pt. 3. 

^ Wasailjew, Der Buddhiamus, p. 52 note. 

• Watters, On Yuan Chwang, i, pp. 208 and 270£E. 
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Ab to the parentage of A^vaghosa, too, traditions widely differ. Ac- 
cording to one, he was bom in western India as son of Loka by Ghona, i 
while Taranatha describes him as a son of a rich Brahman called Saingha- 
guhya who married the youngest daughter of a merchant in Khorta. 
The Tibetan chronicler also adds that as a youth, when fully equipped with 
every branch of knowledge, Afivaghosa ‘went to Odivi^a, Gauda, Tirahuti, 
Kamarupa, and some other places (all in eastern India) defeating every- 
where his Buddhist opponents by his ingenious logic * In the colophon 
of the extant text of the Saundarananda-kdvya, on the other hand, its author 
ASvaghosa is respectfully described as ‘the great eloquent poet, the 
mendicant and teacher, his reverence Advaghosa, the noble son of Suvarnaksi 
of Saketa*.3 In the colophons of the Buddhacarita and l^driputra-prakarana, 
he is described as a Saketaka, son of Suvarnaksi. ^ 

It is easy to make at least three Advagho^s out of these conflicting 
traditions: (1) Advaghosa, the author of the MahdaiUrdlankdra-idatra^ 
who flourished three hundred or three hundred and seventy years after the 
Nirvdna ; (2) Advaghosa, better Sthavira or Bhik^u Ai^vaghoi^, a Hinayanist 
monk who lived four hundred years after the Nirvdna, and a disciple or 
disciple’s disciple of the Sthavira Par6va; ^ and (3) Advaghosa, i.e. Bodhi- 
sattva Advaghosa, the author of the Mahdydna ^raddhotpd^-idstra, who 
appeared five or six hundred years after the Nirvdna. Here one must 
increase each of the three dates by a century in order to rectify the mistake 
due to the confusion made in the Indian Buddhist traditions between 
king AiSoka and king KalaSoka. 

The Siiirdlankdra-Mstra ascribed to A^vagho^ is found to be in its 
Chinese translation by Kumarajiva (A.D. 405) a compilation of stories that 
illustrate the retribution of kamia and relate mostly to the events which 
occurred in western India. There is specifically nothing in its contents 
to indicate that it was a Mahayana work. The stories related in it rather 
go to show that the author of the work was a man of western India. Going 
by the traditional date, he flourished in the first century B.C. 

The Sthavira Afivaghosa who is connected by tradition with the Sthavira 
Par6va or his disciple Punyaya6a was a contemporary of Kani^ka, king of 
Gandhara. This Afivagho^a is described as a man of the middle country 
and a powerful Buddhist teacher whose place of activity was this veiy 
region of India, while Par6va is associated with the Uttarapatha including 
Kadmira. Although the tradition does not mention his nvorks, it is not 
difficult to connect him with A6vaghosa, the son of Suvarnaksi of Saketa, 
who is eulogized in the colophon of the Saundarananda-kdvya as *the great 
eloquent poet, the mendicant and teacher, his reverence Advagho^a’. It 
goes without saying that the tenets of the Buddha expounded by Adva- 
gho^a in his two kavyas, viz. tlie Buddhacarita and Saundarananda, are all 
doctrines of Hinay3*na, there being not the slightest trace of Mahayana in 
them. There is neither any mention of Avalokitedvara, the typical MahS- 
y&na Bodhisattva, in the writings of Advaghosa nor in the Hina- 
yana books. According to Nanjio’s Catalogue of the Chinese Tripitaka, 
the Buddhacarita of Advagho^a was just an integral part of the Vinaya 
Pitoka of the Dharmagupta sect which seceded like the Sarvftstivfida from 


Suzuki, op. cit., p. 18. 

> Saundarananda-kdvya. Johnston’s edition, p. 142: Arya-SuvarxdJe^iputraaya 
Sdketakaaya bhik^or dcdrya-hhadarUdivaghosa^a mdhdkaver rnahdvddinah kfUriyam. 

4 Johnston, The Buddhacarita, Ft. 11, introd., p. xiii. 

& In the list of the Buddhist patriarchs Atvagho^a figures as the twelfth, and his 
name is mentioned immediately after Pupyayada and before Kapimala and N&g&rjuna. 
Suzuki, op. oif., p. 33. 
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the Mahidasakas, a t3^ical Hinayana denomination. The Milinda-Panho^ 
preserves the tradition of a leading Biiddliist thora named Assagutta 
(A^vfigiipta) who belonged to a Hinayana sect having for^its centres of 
activity the Sahkheyya (Samkhya) Parivena at Sakala, the Vattaniya 
monastery in the Vindhya region and the Raltkhitatala in the central 
Himalayan region five hundred years after the Nirvdnay^ that is to say, in 
the first century A.D. There is, x>crhaps, no other oxi)onent of Buddhism 
than A^vaghoi^ the poet whose writings are very much instinct with the 
Samkhya doctrine.^ The school of thought to which Assagutta of the 
Kui^na age belonged may be easily represented as one, probably the 
Dharmagupta, the views of which are similarly influenced by Samkhya. 
It seems that A^vagho^ himself was a personality, like Assagutta, of this 
very school of thought. There is at least one internal evidence in one of the 
kavyas of AiSvagho^, namely, the allusion to the i)ractice of Suttee,^ to 
connect him with th Kui^na ago. 

The Bodhisattva or Mahay&nist A^vaghosa who is counted among the 
four suns of the Buddhists and who is said to have been placed in charge 
of the eastern quarter meaning eastern India flourished after ‘the X)eriod 
of orthodoxy’, that is to say, six or seven hundred years after the Nirvana, 
i.e. in the second or third century A.D. He is represented as a contejnporary 
of a Tukhara king called Chan-tan-chi-ni-ch^a, The Sanskrit equivalent 
of this name in Chinese transliteration so far suggested is Chandana Kaniska, 
Chandana Kanika, Chandana Kanistha or Chandana Kanita. Whatever 
might have been the right Sanskritization of the name, it cannot certainly 
be mistaken for an appellation of the Ku^na king Kaniska. Both Fa-hien 
and Taranatha represent king Kanika as a different person from Kaniska, 
the king of Yiieh-chih. According to the latter, Kanika was a king of Tili 
and Malava, that is to say, of western India. The Indian name of the 
king might as well be Castana Kanika. At all events, he must be relegated 
to the second or third century A.D. 

Whether he was the Bodhisattva, or the Sthavira Afivaghoi^, traditions 
correctly represent him as a powerful personality who was weaned from the 
Brahmanical tradition and persuasion. This is as true of the A6vagho§a8 
as of other great exj>onent8 of Buddhism who made their mark in the history 
of Indian Buddhism since the demise of the Buddha. It may be taken, 
then, for granted that Advaghoi^, the author of the Buddhacarita and SauU’ 
darananda, was bom and brought up in a Brahmin family of the middle 
country, or that he was a master of the Brahmanical loro before his con- 
version to the Buddhist faith. He is truly represented as a powerful 
tlrthaka or protagonist belonging to a different school of thought in his 
earlier days. After his adoption of the Buddhist faith he studied the 
Buddhist scriptures that were believed to have contained the genuine teach- 
ings of the Buddha. Whether as an adherent of the Dharmagupta or as 
that of the Sarvastivada sect and school of thought, he belong^ to the 
fold of orthodoxy, and, as such, he is to be classed as a Hinayanist or an 
advocate of the ideal of Arhatship. His writings bear an eloquent, testi- 


1 Pp. 6 foil, and 14 foil. 

2 Milinda-Paflho, Trenckner Ed., p. 3 — *parinit>bdncUo paficavaasc^ate atikkante \ 

3 Vide BtidfUiacarUa, xii, where Aivaghosa has set out the Saipkiiya system. Here 
we get a formal statement of the Saqikliya and Yoga systems together with a refutation 
of them. JBAS, 1030, pp. 855-878; E. H. Johnston, Early Sdifikhya, JRAS Publica- 
lion, 1937, pp. 8, 9, 27, etc. 

A Saundarananda-kdvya,\JJl, 42: * pravidantyapi hi atriyaicilamanvJbadhnantyapi 
mukiafiviidh * — ^women enter into the funeral pyre of their husbands and follow them 
even at the risk of their lives. 
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mony to his mastery of Sanskrit diction and to his knowledge of Sanskrit 
grammar, Rhetoric and Prosod^^ Dramaturgy, K&ma65stra (erotic science), 
Rajadhanna (royal duties), Samkhya-Yoga and Epics and Upanisads. His 
definition of Madhyade^ (Middle Country) diffcis from that met with in 
Buddhist literature, and it agrees exactly with the definition of AryS-varta 
as given by Baudhayana and Patafijali. ^ 

No importance should be unduly attached to the tradition rciirc&enting 
A6vaghoi^ as the composer of an excellent tune called Lai cha hero la 
(Ragasvara ?), the classical, mournful and melodious music of whi(;h induced 
the citizens of Pataliputra to ponder on the misery, emptiness, and non- 
S.tman-ness of life, ^ the songs referred to being no better in their purjwrt 
than those sung in Ceylon by the maids while fetching water in pitchem 
(ghatacetikds). * The two kavyas of A4vaghoi^ are full of such reflections. 

The identity of A6vagho[^ and MStreeta is sought to established on 
the ground that both were known in the same way as the author of one 
hundred and fifty dlokas describing the six Pdramitds (Perfections) and 
eulogizing the excellent virtues of the Tathdgata. Keith says that the 
question of A4vaghosa being identical with the poet MatrcetA is of literary 
rather than philosophical ' interest. ^ According to a Tibetan tradition 
Matrceta sent an epistle to king Kanika of the Kui^a race. ^ 1-tsing in his 
correspondence from the South Sea, ® states that both A6vaghosa tind 
Nagarjuna ‘composed some beautiful and popular hymns that were sung 
by Buddhists throughout India at the time of his pilgrimage’. ^ Which 
A4vagho^, whether the Hinay&nist jK>et or the Mahayanist doctor, is 
meant, we cannot say. The hymns and the songs mentioned, as far as 
may be judged from their contents and burden, fall well within the scope 
of the two kavyas of A^vagho^. The same remark holds equally true of 
the Sutra on the doctrine of non-ego addressed to a Nirgrantha which is 
ascribed to A6vagho^. ® 

The discovery, even though in fragments only, of the Sanskrit originals 
of some of the works indiscriminately ascribed to A6vagho^ in the Chinese 
and Tibetan traditions, has enabled scholars to ascertain the exact f)Osition. 
Liiders, ® fox instance, has' succeeded in identifying the fragments of a 
manuscript found in Central Asia with the Sanskrit original of the work 
known so long from its Chinese version as A^vaghosa’s Sutrdlankdra, Keith 
says that this work even through the medium of a Chinese translation shows 
much merit. It is a collection of edifying legends of the Jataka tyx>c in 


1 Saundarananda, II, 62: Madhyade^a iva vyakto Himavat-Pdripdtrayoh. Cf. 
Baudhayana Dhannasutra, ii, 10; Mahdbhd^ya to P&nini, ii, 4.10. 

2 Suzuki, op. cit.f p. 36. 

® Paramatthajoiikd on tho Suttanip&ta, II, p. 397- sace pi milakkha- 

bhasapariyApanna ghatacetikagltakapany&panna vahoti, tathApi subhasita ovalokiyalo - 
kuttara-hitasukhavahatta, sihaladipe maggapasse sassam rakkhantiyA sihalacetikaya 
aiha|akon’eva jatijaramaramyuttam gltaip gayantiya sutvA maggam gacchanta sat<thi- 

matta vipassakabhikkhu e’ettha arahatt^ patta The songs sung by 

them are translated into Pali as follows : 

* Patakaphullitakokanadam suriy&lokena taj jlyate, 
evaip manuasattagata satta jar&bhivegena maddlyantiti . 

Jaraya parimadditai)i etaip mil&tacchavicammanissitaip 
maranena bhijjati eteuii maccussa ghasaip amisaip 
Kimlnaxp alayaip eteun n&n&kunapena puritaqi 
asucissa bhajanaip etaon kadalikkhandha^samaup idam.' 

Buddhiat Philosophy, p. 229. 

I A, 1903, pp. 346ff. 

Nan hai chi kuei ch'uan, Ch. 32, on Chanting. 

Suzuki, op, eU., p. 23. 

Ibid., p. 38. 

Cf. Brtichstucke Buddhistischer Dramtn, p. 63; Poussin, Museon, X (1909), 86ff. 
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which Afivagho^ applies the sources of his poetic spirit to adorn the teachings 
of the faith. 1 The fragments of the Sanskrit text go to establish that its 
title is Kalpandmanditikd 2 or Kaljiand-lajnkrilikd instead of Sutrdlankdra ^ 
and that its author is Kiimaralata instead of A^vaghosa. This is borne 
out by the Tibetan translation of the work, and the Chinese translator of 
the work is not probably Knmarajiva but a later w ritor.^ 

The VajrasucI ^ which is ‘a clever piece of polemics’ against the caste- 
systen\ upheld by the Brahmins is one of the w orks ascribed to A6vagho§a.® 
The violent diatribe against the Brahmins in this work explains and is 
explained by the dignified contempt for the Buddhist in Pratijndyaugan- 
dhardyaT^ta (pp. 43-46) and a calm vindication of a Bralunana’s superiority 
in Pancardtra (i, 25, 7)7 The Chinese translation ascribes it more correctly 
to Dharmakirti. It is certain that the work itself was inspired by the 
Vajrafiucika Upanisad on the one hand and the Maitrakanyakdvaddna in 
the Divydvaddna ® on the other. 

As regards the Gandistotra ® Keith points out that this w^ork show^s 
AiSvagho^a’s power of music. It is an attempt to describe the religious 
message carried to the hearts of men by the sounds pi-odueed by beating 
a long strip of wood with a short elub.io F. W. Tliomas -says that its 
Chinese name is Kien-ch'ui-fan-tsan edited by A. Von 8tael Holstein. It 
is a notew^orthy literary achievement. Its c^omiliontary is in Russian. 
It is mentioned in Nanjio’s catalogue of the Chinese Tripitaka under 1081 
where it is called Ohanti (kdl) — Samskfta-stotra or Ghanti sutra. In the 
Tibetan Tanjur it is represented by a translation. It is a fine work worthy 
of A^vaghosa and it is characterized by much metrical and literary subtlety. 
A number of lines consist of mere experiments in musical sound, the various 
rasas being conveyed phonetically by meaningless syllables. The Gandi 
quite different from Ghanti (bell) is a long, symmetricjally shaped, piece of 
wood whence sounds are produced by boating . 12 According to Wintemitz, 
the Gandistotra has tried to reconstruct in the Sanskrit original on the 
basis of the Chinese transliteration. It is a beautiful poem, werthy of 
A6vagho^, both in form and contents . 12 the stotra w hich is a collection 


1 Buddhist Philosophy^ p. 227. 

2 Liidors {DLZy 1919, p. 414 — Britchstiicke der Kalpandmarditikd des Kum&ra^ 
Idta, 1926); cf. Bruchstucke Bvddhistischer Dramen^ p. 63; Pouasin, Museon^ X (1909) 
86ff . It is a collection of pious legends after the manner of the JAtakas and Avadanas, 
told in prose and verso in the style of ornate poetry. Some of the legends are w’oll 
known, e.g. legends about Sibi and Dirghayu (M. Wintemitz, A History of Indian 
Literature, II, p. 267). Kalpandman^itikd and Kalpandlarnkritikd appear as titles 
in the colophons. 

* Trans. Ed. Huber, Paris, 1908; Levi, JA, 1908, ii, 67ff. 

4 Tomomatsu, in JA, 1931, ii, p. 163. 

® It is called Diamond needle — "Wvjra Soochi' published by L. Wilkinson with 
the translation by B. H. Hodgson, Transactions of the BAS, Vol. Ill, 1829; A. F. 
Weber, uher die Vajrasucl, ABA, 1859, pp. 205H.; Indische streifen, I, 18611.; cf. 
B. H. Hodgson, Essays on the languages, literature and religion of Nepal and Tibet, 
London, 1874, pp. 125ff.; S. Levi, JA, 1908, S. 10 t. XU, 70fE.; E. Bumouf, Intro- 
duction a Vhistoire du Bouddhism Indien, Paris, 1876, pp. 192ff. 

® R. L. Mitra, The Sanskrit Buddhist Literature of Nepal, 1882, p. 268.' This work 
has been translated in a very spirited style into Englieii by B. H. Hodgson in his Essays 
(pp. 126ff.). 

’ JRAS, July 1921, p. 377. 

* (Ed. Cowell and Neil), pp. 686-609. 

^ Ed. Bibliotheca Buddhica, St. Petersburg, 16, 1913. 

History of Sanskrit Literature, 1928, p. 66. 

11 JRAS, 1914, pp. 762-763. 

^2 For description, vide the work of Von Stael-Holstein, pp. xxi-xxii; JRAS, 1914, 
pp. 762-3. 

A History of Indian Literature, 11, p..266. 
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of 29 stanzas, mostly in the Sragdhard metre, in praise of the Buddlxa and 
the monastery -going, shows in its 20th verse that it v^as w ritten in ‘Kaslunir 
during one of the periods of misrule ’, and its style also bears little resemblance 
to that of A^vaghosa. 

As shown by Johnston, only one of the few verses quoted in the 
Kavlndravacanasamiiccaya in the name of Ai^vaghosa is to be found in the 
three works that wore genuinely his. The authenticity of the attribution 
of the five verses in the Siibhasit avail is highly problematic. 

The Tibetan tradition confused Asvaghosa w ith Subhuti among many 
other writers. Vasubandliu in his Ahhidharma-kosa cites a verse of the 
Dharmika Subliuti which is now traced in a recently discovered Sanskrit 
text of the Sadgatikdrikd, of which the Pali counterpart is named Panca- 
gatidipanaA Asvaghosa the poet cannot be mistaken for the author of tlie 
Sadgatikdrikd since he speaks of five gatis only in his Buddhacarita, XIV 
and Saundarananda, XT, 62. 

Sten Konow says that Asvaghosa 's literary efforts on behalf of Budtlliisrn 
extended also to the sphere of drama. Prom the fragments of his work 
known as the ^driputra-prakarana, it is evident that he w as master of the 
technique of the art and that his drama already manifests most of the 
characteristics of the Indian theatre.^ As a dramatist Asvaghosa was a 
worthy predecessor of Kalidasa. ^ 

The earliest dramas known to us by fragments are the Buddhist dramas 
of Asvaghosa. The Lalitavistara ^ docs not hesitate to speak of the Buddha 
as possessing knowledge of the drama among his accomplislunents. The 
Buddha is even called one who has entered to gaze on the dniina of the 
great law,® The discovery of A^vaghosa’s fragments sliows that the drama 
has already attained a very definite and complete fomi.® 

It must bo borne in mind that Asvaghosa w^as the exponent of the faith 
which had originally insisted on the use of the vernacular as opposed to 
Sanskrit and that it is absurd to imagine that it would have occurred to 
him to use Sanskrit in dramas of Buddhist inspiration and aim, had not 
the use of that language heen established in the drama of the day. It 
leads us to the conclusion that the drama from the beginning was written 
in part at least in Sanskrit. ^ Asvaghosa has three dialects which suggest 
much older forms of Sauraseni, Magadhi and Ardha-Magadhi. The use of 
these dialects for characters by Asvaghosa explains itself naturally from his 
familiarity with the Buddhist scriptures whoso original w as very probably in 
something akin to the Ardha-Magadhi known to him.® The stage reached in 
the Prakrits of Asvaghosa show s clearly how late are the Prakrits of the ortho- 
dox classical drama and reminds us how much more closely akin to Sanskrit 
must have been the Prakrit of the drama of the time of Patanjali.® Of the 
three Buddhist dramas discovered at Turfan the authorship of one of them 
is certain for the colophon of the last act has been preserved and it records 


1 It is an extra Canonical Pali work edited by M. Leon Foor {JPTS, 1884, pp. 
152-161) dealing with the live gatis or destinies which are in store for beings according 
as they commit good or bad deeds in U'iw world by body, mind, etc. For details vide 
B. C. Law, A History of Pali Literature, II, pp. 627 foil. 

2 Daa Indische Drama, pp. 50 foil. 

3 H. Liiders, Das Sfar iputra jyrakar ana ein drama des A6vaghosa in SB A, 1911, 388 

foil. 

^ XII, p. 178; cf. Divydvaddna, pp. 357, 360 and 361. 

^ Keith, The Sanskiit Drama, p. 43. 

® Ibid., p. 70. 

7 Ibid., p. 72. 

* Ibid., p. 74. 

® Ibid., p. 75; cf. Jacobi, Bhavisattakalkft, pp. 84 foil. 
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that the drama was the ^driptitra-prakardm of ASvaghosa. Its fuller title 
is ^dradvatlpvtraprakaram consisting of nine acts. The brief fragments 
of Asvaghosa’s drama establish the certaintj of his authorship, for one verse 
is taken bodily from the Buddhacarita just as he tw ice refers in the Sutrd- 
lankdra to that important work. 

According to Anesaki, ‘We have not enough evidence either to affirm 
or deny the identity of any of the A^vaghosas with the author of the Buddha- 
mrita-kdvya. The epithet may have been applied to many authors of 
different periods.’ ^ 

Thus we have ultimately to rely uj)on the three works which are 
definitely know n as A^vaghosa’s for alWiscussions concerning hini as man 
and as poet and teacher. 

Hustings, Encyrlopa'dia of Religion and Ethics, II, pp. 159- 160, 



Chapter II 

A^VAGHOSA THE MAN 

A^vaghosa is not known to have written an autobiography, nor is there 
any piece of writing w^hich might bo treated as his authentic biography. 
He left behind liirn at least three works, two kavyas and one drama, which 
are definitely known to be his, and in their colophons ho is described as a 
man of Saketa who was the son of SuvarnaksI, and rightly eulogized as a 
great poet, teacher and monk. Snvarnaksi was evidently tj;ie name of his 
mother, presumably a gotra name. It was usual with the Brahmins and 
Ksatriyas to be known by matronymics rather than their patronymics, a 
fact which goes only to prove the prevalence of polygamy, particularly 
in the two upper social grades. But how far the infonnation supplied in 
tho colophons of his three works n'garding his birthplace and mother Ls 
authentic, none can say. If it is a genuine one, he was certainly a person 
who belonged to the Midhind or Middle Country as defined in the Gopatha 
BmhmcLTm^ Manummhitd and Buddhist literature. ^ But when A»4va- 
ghosa sj)oke of the Middle Country as ])laced between the Himalayas and 
the Paripatra, he made a confusion between the defijution uf Aryavarta 
(Aryandom) by Baudhayana 2 and Patanjali on the one hand and Maim’s 
definition of tlic Madh>ade.4a ^ on tho other. Its eastejii and western 
boundaries being not given, it is difficult to say what he actually meant 
by the word Middle Country, whether the whole of Aryavarta or northern 
India or only its middle portion w^atered by the Ganges system of rivers. 
Tho d(»finition agrees only w ith that offered in the law^ book of Vasistha. 

The tradition wliich ro])resents A^vaghosa as a y>erson born and brought 
up ill a Brahmin family of the Middle Country aiul as an erudite Brahmin 
scholar prior to his eonvei: 3 ion to Buddhism may bo taken for granted. 
Wo have similar traditions regarding Moggaliputta Tissa, ^ Nagasena, 


^ It {MadhyadcAa or Mdjj/iimadesa) oxteiidod in tho oast to tlio to\.!i of Kaja^ala 
beyond wliich was tho city of MahuHrda; in tho south-east to tho riv’or Salalavati 
(oaravatl); in tho south to tho town of iSatakaiinika ; in the west to tlio Bratiinana 
district of Thuna and in tho nortli to tho ITslrailhiija mountain {V'imiya, V, pp. 12-13; 
Jdt.f I, 4^, 80). Kajahgala which is identical with Ka-chu-u en-ki-lo of Yuan Chwang 
formed tho oaatorii boundary of tho Madhyade.sa {SnmangnlavUdainl, IJ, p. 429). It 
lay at a distance of above 400 li oast from Cliampa (Bhdgalpur). As Yuan Chwang’s 
account makes Thanoswar tho wostorn-ino.st country of tho Buddhist middle country, 
Thuna may, according to some, bo idontified with Sthdnvisvara (Cunningham, Ancient 
Geography of India, Intro., p. xliii, f.n. 2). Usiradhaja may bo idontilied with Usira- 
giri, a mountain to tho north of Kankhal (Hardwar ). — Indian Antiquary, 1905, p. 179. 

2 In the Dliarmasutra of Baudhayana (I, 1, 2, 9, etc.) Aryavarta or Aryandom 
which is practically idontical with tho country later on known as Madliyade6a is de- 
scribed as lying to the cast of the region where the river Sarasvatl disappears, to the 
west of tho Kalakavana or Black Forest (identified with a tract somewhere noar 
Prayaga), to the north of Paripatra and to the south of the Himalayas (B. C. Law, 
Geography of Early Buddhism, p. I; Cunningham, AQI, pp. xli and f.n. 1). 

3 The Dharmaiastra of Manu- calls the Aryavarta of the sutras to be tho Madhya- 
dofia which he defines as extending from the Himalayas in tho north to the Vindhyaa 
in the south and from Vina6ana (tho place where the river Sarasvatl disappears) in the 
west to Prayaga in the oast. (Himavad-Vindhyayor-tnadhyam yat prdk Vina^andd 
apt pratyag eva Praydgdica Madhyadeiah . . .) 

* I. 8. 

* President of the Third Buddhist Council — Mahdvamaa, V, 96ff., 131 foil ; Dtpa- 
vairisa, V, 66£f., 68£f., 82, 94, 90, lOOfl., 197, etc. 

^ He was the son of a Brahmin. He was well versed in tho Vedas and was later 
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Buddhaghosa, i and other later great exponents of Buddhism. It is, for 
instance, said of Buddhaghosa, the greatest known Pali scholiast, that as 
a Brahmin youth born at Bodhgaya, he acquired the knowledge of all the 
sciences and arts and mastered the three Vedas. He perfectly understood 
the meaning of the doctrine and was well versed in all the (Brahmanical) 
systems of thought, especially in that of Patanjali. As an able disputant, 
he wandered about in India to engage himself in controversies. 2 But 
A^vaghosa excelled all of them, even Buddhaghosa , in bringing his Brah- 
manical education to bear upon his interj)retation of Buddhism. 

Johnston rightly points out 3 that the upper limit for A^vaghosa’s date 
is determined by the mention of the Asoka legend in Canto 28 of the Chinese 
version of the Buddhacarita.^ The lower limit is similarly fixed by the 
date of the Chinese translation of this work by Dliarmaraksa in about 
420 A.D. The Chinese traditions place the date of the Bodhisattva A6va- 
ghosa, the author of the Mahdydna ^radkotjpdda-idstra, definitely after the 
Ijeriod of the Orthodoxy, i.e. six hundred years after the Nirvdv^a. If 
488-87 B.C. be accepted as the date of Buddha's Nirvdnay the beginning 
of the history of Mahay ana must be placed in at least the second century 
A.D. The Sthavira A^vaghosa, on the other hand, is placed within the 
period of the Orthodoxy, and at least five hundred years after the Nirvdis^. 
One of the traditions, as we noted, coimects him with the Sthavira Parfiva 
who w'as a contemporary of Ka^iiska and an adherent of the Sarvastivada 
sect. This tradition goes to make the Sthavira A^vaghosa a younger con- 
temporary of Par'^va and Vasiimitra, the latter being loading Thera under 
whose presidency the Buddhist Council of Kaniska's time is said to have 
been convened in Kashmir. 

The Milinda and a few of Buddhaghosa 's commentaries maintain the 
tradition of a great Thera called Assagutta (A^vagupta) ^ whose date is 
placed five hundred years after the Nirvdna and who is wrongly represented 
as a contemporary of the Bactrian King, Milinda-Mcnander. He is 
described in the Milinda as the ablest known exj)onent of Buddhism of the 
age who was a great contemporary of the Thera Ayupala of the Sankheyya 
Pari vena ® (Samkhya monastic school) in Siigala (Sakala), situated in 
Uttarapatha, as well as of the Thera Dhammarakkhita who was evidently 
a master of the Sutta Pitaka and resided in the city of Pa^liputra.^ Assa- 
gutta usually lived in the Vattaniya hermitage ^ which is located elsewhere 
in the Vindhya forest. He was evidently the leader of the Sangha at the 
time, for it was he who summoned an assembly at Yugandhara to discuss 


converted into Buddhism. He leckrnt the teaching of the Buddlia. (For details see 
Milinda -PciUhOy pp. 6 foil.). 

1 A celebrated Buddhist Commentator of the HInayana School (vide B. C. Law, 
The Life and Work of Buddhaghosa). 

2 Culavamaay edited by Geiger, Vol. I, vv. 216-217. 

Bodhimanij^asamlpaiphi jato brahmana-manavo | 
vijja-sippa-kalavedi tlsu vedesu parago li 
Samma-vihnAta-samayo sabba-vada-visarado | 
vadatthi J ambudlpamhi &hin<}anto pavadino || 

Viharam ekam agamma rattizp P&tanjali-matain | 
parivatteti sarnpuni^padaip suparima 9 <^alaip || * 

Biiddhacarita, Pt. fl, Intro., pp. xiii foil. 

Fo-Sho-Hing-Tsan-King (S.B.E. Vol. XIX), pp. 325f., 336. 

Milinda- Paflho, Trenckner Ed., pp. 6, 7, 14, etc. 

Ibid., p. 19. 

Ibid., p. 16 — Pataliputtanagare Asokarame ayasma Dhammarakkhito pa^i- 
vasati. 

® Ibid., p. 14 — ayam kho Nagasena ayasmA Assagiitto Vattaniye senasane 
viharati. 
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the danger caused by Milinda’s controversies. ^ In the commentaries he is 
regarded as an example of a Kalyanamitta, full of compassion, association 
with whom leads to the destruction of ill-will. 2 The Milinda refers to the 
Rakkhitatala which was a protected plain, in the Himalayan region, where 
the arahants met and discussed what they should do to solve the questions 
put by Milinda. 3 Buddhaghosa in lus Visuddhimagga ^ and Atthasdliniy^ 
speaks of a Thera Assagutta, evidently a visitor to the Vattaniya hermitage 
in the Vindhya forest, by whose desire the pool water was turned into curds 
before the meal and became natural water again after the meal. 

Afivaghosa’s reference to the Suttee rite ® gives rise to a chronological 
problem. So far as the classical writers are concerned, it is Strabo who, 
basing his account on the authority of Aristoboulos, a companion of Alexan- 
der, says that he had heard from some persons of wives burning themselves 
along with their de(;eaaed husbands and doing so gladly and that those 
women who refused to bum themselves were held in disgrace. ^ 

It is clear from Strabo’s account that Suttee was until then only a 
Taxilian usage. It is highly doubtful if the usage was prevalent even in 
Taxila in Alexander’s time. Strabo must have recorded what ho came to 
know of the rite as it was prevalent in his time (i.e. first century A.D.). 
There seems to be much truth in Vincent Smith’s opinion when he says, 
‘Suttee probably was a Scythian rite introduced from Central Asia.’ ® 

The Mahdbhdrata is full of descriptions of the different customs and 
usages of the peoples of Uttarapatha. The widows preferred to betake 
themselves to ascetic life instead of burning themselves with their deceased 
husbands. ® The Kuru ladies are not known to have observed the Suttee 
rite. But in the Mahdbhdrata {Strlparva) Vidura is represented as burning 
on a funeral pyre, by the king’s orders, all the widows who gathered together 
from the different parts of the country and in the ^dntiparva of the same 
Epic the Suttee rite is praised as a practice in the case of all chaste widows. 

1 Ibid., p. 6 — Atha kho ayasma Assagiitto clibbaya sotadliatuya Milindasaa 
ranfio vacanam sutva Yugandharamatthako bhikkhueahgham sannipatetva bhikkhu 
pucchi. 

2 Sumangala-vildsiniylly p. 779; ManoratJia-puranl (Sinhalese Ed.) I, p. 28; Sam- 
mohavinodaniy p. 272. Assaguttatthorasadise mottabhavanarate kalya^mitte 
sevantassapi vyapado pahiyati; Malalasokera, Dictionary of Pali Proper Names, I, 
p. 224. 

2 Milinda, p. 6 — Tena kho pana samayena kotisata arahanto Himavante pabbate 
Rakkhitatale pa^ivasanii. 

* VUnddhimagga, p. 430 — Assaguttatthoro Vattaniyasenasane bhikkhusangham 
sukkhabhattam bhuhjamanam disva udakason^im divase divase pure-bhatte dadhi- 
rasam (dadhisaram) hotuti adhittihasi. Pure-bhatte gahitam dadhirasam (dadhisaram) 
hot], pacchabhatte pakatika-udakam eva. 

^ Atthasdlinl, p. 419 — Assaguttatthero Vattaniyasenasane bhikkhusebAghaip suk- 
khabhattaip bhuhjamanam disva iidakasondim divase divase pure-bhattam dadhisaram 
hotuti adhitthahi. Furebhattam dadhisaram hoti pacchabhatte p&katikeup eva. 

• Saundarananda, VIII, 42. 

7 Strabo, Bk. XV, Ch. i. Sec. 62; McCrindle, Ancient India as described in Cktssical 
Literature (Constable, iool), p. 69. 

® Oxford History of India, p. 62, 

2 Mahdbhdrata, XV, 148, 3 — 'Sbeyd bhavati bandhundm patihxnd tapaavinl.'* 
Chapter 26, vv. 42 and 43 — ^"Ye capyanathastatrasannanadedasamagat&h | 
taipdca sarvan saman&yya radin krtva sahasradah 11 
oitva darubhirvyagraili prabhutaih snehapacitaih ) 
d&hay&mdaa Viduro dharmarajasya dhsanat ' H 
“ Chapter 148, w. 8-10. 

'PatihlnA tu ka narl sati jlvitumutsahet 
Evam vilapya bahudhh karu^ip sa sudul^khith 
PativratA saippradiptaip praviveda huti^naip 
Tata4citrahga^dharaip bharttaraip sauvapadyata 
Vim&nasthi^ sukftibhih pujycunSnaip mahatmabhih*’ 
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Afivaghosa must have lived ui some paid) of Uttarapatha or heard about 
the Suttee rite which became prevalent in the country of Gandhara. And 
if it became a widely prevalent usage among the women of India of his 
time, he must have flourished even after the Kusana age. 

Even admitting that Advaghosa was a Hinayana Buddhist, Johnston 
has pertinently raised the interesting question as to the particular Buddhist 
sect and school of thought to which he might have belonged and tended to 
maintain that he was ‘either a Bahu6rutika or an adherent of the school 
(the Kaukulikas ?) from which the Bahu^rutikas issued The Kauku< 
likas were evidently a tjrpical school of Buddhist pessimists, the main pro- 
j) 08 ition of their doctrine being: sahhe dharnwa kukknld, ‘All conditioned 
things arc without qualification no better than a welter of embers ’.2 The 
Bahu^rutikas who had seceded from the Kaukulikas (Pali Gokulikas) 
were also known in the Pali Chronicles by the name of Bahulikas.^ Com- 
bining the two nai les into one, one may get a name corresponding with 
bahzilam-assutika, meaning ‘one guided by much of non-Buddhistic doctrinal 
tradition,’ which as an epithet is applied in the Mahdvamm ^ to a Tliera of 
Ceylon called Tissa who brought about a 8e])aration between the Maha- 
vihara and the Abhayagiri monks. The Tibetan tradition derives the name 
of the Bahu6rutiyas from their teacher, Bahu6rutiya, and tells us that 
‘in addition to the five propositions held by the Mahasanghikas, they 
considered it as a fundamental doctrine that there is no mode of life leading 
to real salvation, that the truth of suffering is the Noble Truth, that to 
])erceive the suffering of the samskdras is to enter perfect jmrity, that there 
is no way of seeing the misery of suffering and the misery of change; the 
Samgha is but subject to worldly laws and conditions, arahants acquire 
the doctrine of others, thcTo is a rightly preached way and a right entry 
into Ciamdpatti.'^ 

According to Vasumitra, the Bahufirutikas generally followed the 
Sarvastivadin doctrine, differing from it mainly on two points, while in the 
Mahdvyutpatti (276) they are counted among the schools which seceded 
from the Sarvastivada. 

Johnston’s argument for connecting the Bahu^rutikas with the Maha- 
saiighikas is rather weak. The acceptance of ‘the five points of Mahadeva’ 
was held as the common feature of all the sects and schools of thought 
belonging to the Mahasangha family. These points were all directed against 
Orthodoxy Tipholding the ideal of Arhatship.® Now the fourth point of 
MahMeva lays down that Arhats gain spiritual perception by the help of 
others.^ And if the BahuArutiyas maintained this view and A6vaghoim, 
too, did the same,® it follows that both the Bahu^rutiyas and Advaghoi^ 
belonged to the opposite camp, and not to the Mahasanghikas. 

1 The Buddhacarita, II, Intro., p. xxxiii. 

2 Kathdvatthuppakarana-atfhakathd, JPTS, 1889, p. 67. * Sahhe aarnkhdra kukkidd 
mtaccikahgdra -sammiaad . * 

Vido also B. C. Law, The Dehatea Commentary, PTS Tr. Series, p. 70. 

3 Kathdvatthuppakararui-atthakathd, p. 2 — * Ookulikanikdyato hhijjUvd apardni dve 
dcariyakuldni jdtdni Pannattivddd ca Bdhulikd ca. Bahusautikd ti pi teaam tva ndmam.* 

Cf. DlpavaTn 9 a, V, 41 : ' Ookulikdndm dve hhedd aparakdlamhi jdyatha: BahuastOakd 
(variants Bahusautikd, Bdhulikd) ca paHhatti duvidhd bhijjittha hhikkhavo,^ 

* XXXIII, 96 — "TaaaasiasoBahalamassu Tiasatthero*ti vissuto, Kuddho 'bhayagirim 
gantvd vasipakkham vaharn tahim\ 

* Kockhill, Life of the Buddha, pp. 183, 189; Malalasekera, Dictionary of Pali 
Proper Names, II, p. 274. 

® N. Dutt, Early History of the Spread of Buddhism and Buddhist Schools, p. 230. 

^ La Vallee Poussin in JRAS, 1910, pp. 413ff. 

® Saundarananda, V, 17: Yatnena tu pratyayaneyabuddhir vimok§am dpnoti 
pardiray&dM — He whose intelligence is susceptible only to external conditions obtains 
salvation with difficulty and only by depending on others, 
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There must have been something wrong somewhere. The seceders 
from the Kaukulikas were the Bahulikas, and the Bahusutrakas (Bahu- 
suttaka) according to the Dipavamsa, ^ Whatever the sect or school of 
thought to which A6vaghosa belonged, it was closely connected with the 
Sarvastivada, and this is clearly borne out by the Chinese tradition connect- 
ing the Sthavira A6vaghosa with the Sthavira Par6va or his disciple Punya- 
ya§a. The Pali Chronicles 2 speak of the Kafiyapiyas as seceders from 
the Sarvastivada, and of the Sarvastivada and the Dharmagupta as seceders 
from the Mahi^asaka sect. It is not unreasonable to think that the Dharma- 
gupta sect was better an offshoot Of the Sarvastivada, and it would bo 
historically sound if the Dharmaguptas were taken as those who were also 
known by the name of Bahu^rutikas. The Ka^yapiyas, as their name 
implies, ui)held the tradition of Mahakadyapa and venerated him as their 
great patriarch or patron saint. ‘The doubling of the epithet maha before 
Ka^yapa’s name proved’, says Johnston ,3 ‘that this saint was specially 
revered by A^vaghosa’s sect, a conclusion supported by the story of his 
conversion in the Buddhacarita (Chinese version), xvi.’ Johnston quotes 
the views of Przyluski ^ to establislTthat the Mahasahghikas also are known 
to share with A^vaghosa a knowledge .of the saint Sudar6ana, a special 
veneration for Ka^yapa, and an insistence on the connection of the asterism 
Pu 9 ya with the Buddha.® 

These constitute only a presumptive evidence which is inconclusive 
in effect. The Sthavira Sudarfiana mentioned by Afivaghosa in his Saun- 
dararuinda ® may not have been the Sudar6ana revered by the Mahasahghikas. 
The Tibetan tradition speaks of a Sthavira Sudar^ana who was formerly 
Simha, king of Kashmir, and a contemporary of Kaniska and the Mahayanist 
priest A^vaghosa of northern countries. ^ 

If A^vaghosa has upheld the points of the doctrine which tradition 
associates with this or that sect and school of thought, it may be due to 
the fact that he was a Bahu6rutika within the definition of Hlnayana and 
closely connected with the Sarvastivada tradition. It is truly said of the 
Sthavira A6vaghosa of the middle country associated with the Sthavira 
Par6va that he made ‘an extensive study of the Sutras, seeking a clear 
comprehension of the doctrine, Buddhistic as well as non -Buddhistic ’.8 

As for the Dharmaguptas, none of the propositions controverted in 
the Kathdvatthu is referred to them in the commentary. The Tibetan tradi- 
tion would have us believe that they derived their name from their leader 
called Dharmagupta. They maintained, inter alia, that there is a reward 
for offerings made*to the Buddha but not for those made to the Saingha. 

The effectiveness of offerings made in the name of the Buddha is 
advocated in the Milinda ® containing the doctrinal views of the school of 
Afivagupta. The importance of Sraddha, vlrya, and other points of the doc- 
trine stressed in the writings of A^vaghosa 10 is equally emphasized in the 
Milinda,^^ In the Milinda, just as in the kavyas of Afivagho^a, we have a 


1 V, 41. 

* Mahdvamaa, Chap. V, vv. 8-9 — Mahimadaakabhikkhuhi bhikkha sabbaUha- 

vddino DhammagiUUkabhikkhC ca jdtd khalu ime duve, Jdtd aabbatfhavddihi Kaaaa- 
piyd 

^ The Buddhticarita, Pt. II, Intro., pp. xxvii-zxviii. 

^ Le ConcUe de Rdjagfha, 209. 

® Thti Buddhacarita, Pt. II, Intro., p. zxix. 

• Xyl, 89. f Suzuki, op. cit., p. 16. 

A ^Suzuki, op. eU., p. 28. • MUinda, pp. 291, 294, etc. 

B.,'M,v. Ill; B.,XVI, 47, 93 foil. ; B.,IV, 29; V, 1, 6 ; XV, 21 ; XVIII, 4 (bhakti). 

Milinda, p. Z^—^addhdya taraii ogham viriyena dukkhatp 

aeeeti 
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synthesis of the views of different Buddhist sects and schools. Both 
presuppose the Samkhya and Yoga, the Nyaya and Vaifiesika systems of 
philosophy The true spirit of the Dharmaguptas is probably set forth by 
A^vaghosa in the following exhortation of the Buddha addressed to Nanda : — 

‘Rise up, for you stand in the Law, beloved of my followers. Do not 
lay your head at my feet ; you do not do mo so much reverence by obeisance 
as by this acceptance of the Law.’ 

‘To-day you have learnt that which is of good purj)ort and full of 
learning and have followed the Law according to the learning.’ 2 

It is stated at the end of the Chinese translation of the Ahhiniskrarnana- 
sutra 2 that the following titles of theXife of the Buddha have been adopted 
by different schools : the Mahdvastu by the Mahasahghikas, the Ijilitavistara 
by the SarvastivMins, and the &dkyamuni-carita by the Dharmaguptas. 
There is no life of the Buddha known as yet in Sanskrit bearing tlie title 
of ^dkyamuni-carita. If by the ^dkyamuni-carita is meant no other work 
than the Buddhacarita , then we have a definite tradition to connect A^va- 
ghosa with the Dharmaguptas. 

A^vaghosa was a well-read man and he was accuratc‘in his knowledge. ^ 
A careful study of the two kavyas of Asvaghosa shows that the poet was 
well acquainted with the Rgveda, the Epics and the ITi)anisads. Even 
the Divyavadana, a work of the SarvastivMa school, was not unknown to 
him. The ceremony of measuring out soma as referred to in the Saundara- 
nanda (1, 15 ; II, 36) suggests the j^ossibility of his knowledge of the ^atapatha 
Bralunana. His close acquaintance with the ^vctai^v^atara among the 
Upanisads may bo easily inferred from a number of possible parallels. ^ 
A^vaghosa’s exposition of the Samkhya system through the mouth of Arada ® 
has close parallels in the Moksadharma secition of the Mahdhhdrata. Keith 
says that Buddha’s meeting with Arada gives ample proof of the influence 
of Samkhya on Buddhism.'^ 

Asvaghosa refers to Brhaspati who begot Bharadvaja on Mamata. ® 
There are many other references to Brhaspati in the Buddhacarita (I, 41 ; 
IV, 74-5 ; VII, 43). ® Brhas])ati and 6ukra were the first authors of works on 
polity. The Saundarananda (I, 4) and the Buddhacarita (II, 56; X, 18; 
XII, 88) mention the name of Ahgirasa. Agastya asked for Rohinl, w ife 
of Soma and obtained Lopamrdra who resembled her. ^ The name of this 
sage occurs in the Rgveda (VTI. 10. 33). He was called Manya.12 In the 
Buddhacarita and the Saundarananda there is a mention of Parafiara.i^ 
The Rgveda (VII. 18. 21) refers to him along with Satyayatu and Va^istha. 
According to the Nirukta (VI, 30), ho was the son of Va^istha. Ambarisa 


1 Milinda, p. 3; Sankhyd Yoga NUi Visesikd. 

2 Saundarananda yXy 111, 22, 26: 

Uttistha dharme sthita 6isya juste 
kim padayorme patito’si murdhna | 
abhyarcanam me na tatha pranamo 
dharme yathaiipa pratipattireva || 22 
Adyarthavatte firutavacchrutam 

tacchrut&nurupain pratipadya dharmam | 26 

* Nanjio, No. 680 — A catalogue of the Chinese translation of the Buddhist Tripi- 
taka by Bunyiu Nanjio, p. 163. 

* Johnston, Buddhacarita, Pt. II, p. xliv. 

® Ibid., pp. xlv and xlvi. ® Ibid., xii. 

^ Buddhist Philosophy, p. 139. ® Buddhacarita 

* Cf. Mahabhdrata, I, 76, 3191. See Vedic 

11 Buddhacarita, IV, 73; cf. Mbh., Ill, 110, 10092; III, 130/1 
^2 Rgveda, i, 166. 

13 Buddhacarita, IV, 76; Saundarananda, VII, 29. Cf. 



18 


aSvagho^a 


is mentioned in the Buddhacarita and Saundarananda,^ The Rgvcda 
mentions Ambarisa as a Varsagira (I, 100, 17). There were many Amba- 
risas of whom the most important was the son of Nabhaga. Prajapati is 
mentioned in the Buddhamrita (XII, 21). It occurs several times in the 
Mahahhdrata (XIII, 19, 1475; 20, 1498; Aim^aargai prajdpateJ^). The 
name of the Kaurava king Pa^du occurs in the Saundararuinda (VII, 45) 
and in the Buddhacarita (IV, 79).^ He was the son of Vyasa by Ambalika, 
the widow of Vicitravirj^a, husband of Kunti and MMri, and father of the 
five Pandavas. A6vagho^ mentions the name of the royal sage Yayati 
who dallied with the Apsara Vi^vaki in the Caitraratha grove.^ In the 
Rgveda (I. 31. 17; X. 63. 1) he is mentioned once as an ancient sacrificer 
and once as a king.^ Vyasa arranged the lost Vedas in many sections.® 
He was kicked by the harlot Kadisundarl.® He was also called Dvaipayena 
who classified the Vedas.^ He was the son of Parafiara and Satyavati.s 
Vi^vainitra who was the son of Gadhi (Gadhija) ® was captivated by the 
Apsara GhrtaoL^® TYiq BvMhacarita (IV, 19) mentions l^yai^ga who was 
enticed by 6anta.ii He was the son of Vibhandaka according to the 
Jidmdyarj,a (III, ifb, 9991). Dirghatapas Gautama is mentioned in the 
Buddhacarita (IV, 18). He was captivated by a low caste young woman. ’ 2 
Dirghatapas later came to be called Dirghatamas.i® Aja is mentioned in the 
Buddhacarita (VIII, 79).^^ Afivaghosa refers to Sfanu, son of Vaivasvata.i® 
Talajangha fell in love with Menaka.i® Advaghosa mentions Aurva,^^ 
Prthu,^® and MS-ndhaty.!® The Saundararuinda mentions Sagara,20 Bhar- 
gava,2A Valmiki 22 and Kftnva.*® Sagara twice referred to by A^vaghosa 
(71., I, 49; S,y I, 25) occurs also in the Balakanda of the Rdmdyaija, It is 
mentioned in the Saundarananda (I, 15; II, 36) that king iSuddhodana 
caused his priest to measure out the ^ma at the proper time and with due 
ceremony. Afivaghosa refers to Yoga in his Sau^arananda (V, 32).^^ 
King Santanu, son of Pratipa, lost all self-control when Ganga left him . 2 ® 
A^vaghosa refers to the fall of Indra.2® Janaka able to instruct the 


^ Buddhacarita, IX, 69; Saundarananda, VII, 51. 

2 Mahabhdrata, I, 116, 4487; I, 96, 110, 117-8; I, 40, 1665; I, 60, 2213, etc. 

® Buddhacarita, IV, 78; Saundarananda, II, 63; XI, 60; cf. Mahabhdrata, I, 76, 
3168, sec. 144. 

* Cf. Mahabhdrata, I, 76, 3164, 3171-2. 

® Buddhacarita, I, 42; of. Mbh., I (anukram). 

® Buddhacarita, IV, 16; of. Saundarananda, VII, 30. 

7 S., VII, 29. 

8 Mbh., I, 17, 20, 26, 66, 66, 69-60, 76-6, 79, etc. 

8 Buddhacarita, IV, 20 ; Saundarananda, VTI, 86. 

1 ® Mbh., I, 71, 2914, 2917, 2918; I, 74, 3066; I, 176, 662, etc.; cf. Rdmdmna, IV, 36, 
7; I, 06. 

Cf. Saundarananda, VII, 34; Rdm&yana, I, 9, 3; cf. Mbh., I, 2, 443; II, 440; III, 
110, 9994; of. also Nalinika Jataka, Jdt., V, pp. 193ff. 

^2 Cf. Mbh., 170, «a9fiv<3da; Mbh., 1, 104, 4192, 4198. 

Cf. Saundarananda, I, 4. 

Cf. Mbh., Xin, 6668, 7684. 

B., VIII, 78; cf. HarivarfiSa, 433, 633; Mbh., I, 76, 3126, 3137, 3138, etc. 

18 S., VII. 39; Mbh., I, 76, 2916, 2916, 2918; I, 8, 943-4, 946, etc. 

B., I, 10; Mbh., Ill, 316, 17466. 

18 Buddhacarita, I, 10; of. Mbh., XII, 29, 1030-32. 

18 Buddhacarita, 1, 10 ; of. Mbh,, VI, 17, 646— M&ndhatf is stated to have been taken 
out by the AAvins from his father’s womb by a surgical operation. 

20 Saundarananda, I, 26; MfSh., XII. 29, 1023. 

21 Saundarananda, I, 26; of. Mbh., XI, 661 ; XII, 60. 

22 Saundarananda, I, 26. 

23 Ibid., I, 26; of. Mbh., I, 68-70. 

24 Af6A., I, 916;I, 1218. 

26 Saundarananda, VII, 41; Af6^., I, 96, 3797; I, 99, 3920, 3923, 3966-7. 

26 Saundarananda, XI, 48; of. Mbh., XII, 8142. 
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twice-bom in the methods of Yoga.i In^the Buddhacarita (IT, 3), 2 Pachna 
is mentioned as the lord of elephants. Siddhartha took his delight w ith the 
6akya king's daughter-in-law as the thousand-eyed Indra with The 

iSuddhavasa gods placed an old man in front of the prince to incite him to 
leave his homc.^ God Puramdara fell in love with Ahalya, the wife of 
Gautama.^ Sanatkumara in the third heaven approached Maghavat/‘ 
The horse Kanthaka is like that of Tarksya in speeds Ugrayudha met his 
death at the hands of Bhisma.® There is a reference to Viddha Para^ara 
in the Buddhacarita (XII, 66).® 

As an inhabitant of Saketa, A6vagho^ was well acquainted w ith the 
Bdmdyarpa, In the Buddhacarita (I, 43 ) he refers to Valmiki as the adikavi 
and in the Saundarananda he extols him as dhiman (wise). The nan^ativo 
of Rtoa’s journey to the forest and the subsequent return of Laksmana 
to the desolate city bears a striking resemblance to the description given 
in the Buddhacarita of the departure of Siddhartha and the subsequent 
return of the charioteer Chandaka to Kapilavastu. In canto VIII of the 
Buddhacarita there are four references from which may be inferred his 
familiarity with the Ayodhyakanda of the Rdmayar^a, Similarity in 
words between the two is conclusive on this point. 

The parallelism existing between A6vaghosa and the epic literature on 
the one hand and Afivagho^ and Kalidasa on the other may be regarded as 
marking a period of transition in the development of classical Sanskrit 
literature. The trend of both the Buddhacarita and the Saundarananda with 
their motif of renunciation naturally brings them more closely into contact 
with the Rdmdya'tf.a, Gawronski draws our attention to some references 
in the Rdmdyaiffa, One of these, according to Gurner,i 3 is probably taken 
from the Dafiaratha Jataka and not from the Rdmdyuna, Two references 
to Valmiki are, of course, significant in this connection. Gumer argues, 
however, that the words Vdlmlkirddau ca sasarja padyarn may or may 
not be a direct allusion to the well-known incident in the Rdmdyava — md 
ni§dda, etc.^®. In Cowell's text of the Buddhacarita there is a more conclu- 
sive evidence in the matter in the word, V dlmlkinddai ca. The allusion to 
Valmiki as the tutor of the two sons, in Saundarananda (I, 26 ), points un- 
mistakably to the Uttarakanda. Similarly, it may be shown that A6va- 
ghosa directly refers to incidents in the MahdbhdrataA^ In both the 
kavyas of A^vaghosa, the legend of MlUiri and Pandu shows the conse- 
quence of addiction to women (B., IV, 79 ; S.y VII, 45 ). As pointed out 
by Gawronski, the allusion in A6vagho9a'B works to Gautama Dirghatapas 


1 Buddhacarita, I, 45; Mbh., XII, 327. 12282. 

2 Rdmdyana, I, 42, 16; Mbh., VI, 2866. 

3 Buddhacarita, II, 27; Rdmayaxia, VI, 36, 1; Mbh., Ill, 113, 10092. 

* Buddhacarita, III, 26; cf. Divydvaddna, 408. 

5 Buddhacarita, IV, 72; Saundarananda, VII, 26; cf. Mbh., V, 12, 373; XU, 343, 
13206. 

® Buddhacarita, V, 27; cf. CMndogya Upanisad, VII, 26, 2. 

’ Buddhacarita, VI, 6; cf. Mbh., VIH, 687; Divydvaddna, 444. 

* Buddhacarita, XI, 18; Mbh., IX, 2, 93; Harivarjida, 1082. 

8 Cf. Mbh., XII, 8431 foil. 

Saundarananda, I, 26. 

11 Vide JPASB, N.S., Vol. XXUI (1927), pp. 347 foil. 

^2 Studies about the Sanskrit Buddhist Literature, 1919, pp. 27-39 an^ Rotes on the 
Saundarananda, 1922. 

13 JPASB, N.S., Vol. XXUI (1927), pp. 34711.; cf. Buddhacarita, IX, 69, with 
Rdmdyarui, VI, cxxviii, 3. 

1 ^ Buddh<icarita, I, 48. 

1 ® Rdmdyanyi, U, XV. 

1 ® Buddhacarita, XI, 31 and Saundarananda, IX, 17. 
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also shows the influence of the Sabhaparvan of the Mahdbhdrata (Chap. XXI). 
The description of the city of Rajagrha, as given in the Buddhacarita (B., X), 
bears ample testimony to the fact that it is based on a similar description 
given in the Sabhaparvan of the Mahdbhdrata, The works of A4vagho^ 
mark a definite stage in the development of kavya literature from a more 
or less narrative poem to a series of set pieces on conventional topics. This 
tendency appears also in the Rdmuyana. Thus barring a few passages of 
purely Buddhist doctrine, the whole range of topics used by A^vaghosa, 
whether in the main body of his narrative or incidentally, is found alike in 
the Bdmdyarj^a, These topics consist of descriptive passages of purely 
literary value and fragments of thought from the prevailing body of ideas 
as expressed ifi the different schools of philosophy, political and military 
science, ethics and psychology, grammatical and aesthetic theory, etc. 
The duties of a king, the technique of an army, the duty of telling un- 
pleasant truths, the moral conflict over the renunciation of vows, the pain 
of separation and consolation in the transitoriness of the world, are common 
in the RdmdyaTm and A6vaghosa. Thus the ideal reigns of Da6aratha and 
llama, with the combination of climatic blessings, material prosperity and 
general goodwill of the people, are also reflected in the conditions of Kapila- 
vastu during the reign of Suddhodana and after the return of the Buddha 
(cf. R,, I, VI; R., VI, cxviii, ISff; R., II, 1-16 ; /S., Ill, 30-41). The allusion 
to Maim in Rdmdyaria (I, VI, 4) is also found. The description of the city 
as given in Saundarananda (I, 42-55) is evidently based on the model of 
Rdmdyav^ (I, V). The hermitages as described in the Buddhacarita (VII, 32) 
and the Saundarananda (I, 5-17) are similar in description to those in the 
RdmdyarjM (III, 1 , 1-9 ; III, XT, 47-52). The ty’pes of asceticism as given in 

Buddhacarita (VII, 14-18) seem to be an elaWation of the list of techni- 
cal terms for ascetics as given in the Rdmdyaij^ (III, VI, 2-5; XII, XCII, 
91-93; V, XIII, 38ff.), The nature and tone of Ya6odhara*s lament 
(B., VIII) or Sundari’s lament over desertion by her husband (8., VI, 13-24) 
are echped in Tara’s laments (R., IV, XX and XXIII) and Sita’s mourning 
(-R., XXV-XXVI and 'XXVIII). The picture of Sundari, tearing and 
throwmg her ornaments (‘Na bhusanartho mama sampratiti sa diksu 
ciksepa vibhusanani’ — Saundarananda, VI, 28) is the same as that of 
Kaikoyi (Ram., II," IX, 59). The beautiful description of the contrast in 
human fortune, which we find in many passages of Kalidasa, is reflected in 
the writings of A6vaghosa. The animal-faced demons of Mara, armed with 
trees and stones, remind us of the hosts of Ravana and the weapons of the 
apes. The juxtaposition of animals in the expression — ‘Yai^caiva nana- 
vidhaghorarupaih vyaghro§tranagendramrga6vavaktraih’ (R.y VI, lix, 23) 
is similar to what we find in the Buddhacarita (XIII, 19). The shout of an 
army and such other noises are described by both. ^ The descriptions of 
mountains and heavenly gardens to which the Buddha leads Nanda 2 recall 
similar passages in the Rdmdyaria, ^ The interpretation of nature in terms 
of human passions, a characteristic feature of classical Sanskiit litei;ature 
from Kalidasa to Jayadeva, has its .prototype in the Rdnmyar^, ^ The 
same method is also followed by Afivagho^a when he describes the restless- 
ness of Nanda on his following the Buddha for the first time.^ Cowell 
points out that there is a striking resemblance in the description of women 

1 Ramdyana, VI, zlii, 38, etc., and Buddhacarita, XIll, 52fi. 

* Saundarananda, X, 4-14 and 18-31. 

* V. Ivi, 26-60; Vll, Ixii, 1-16. 

* E.g. the description of the seasons ^"^RamdyaxiS, 'jy, xxviii and Bdmdyatta, 

.IV, XXX. . 

* Saundarananda, in, 6. 
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asleep in the palace of ^uddhodana and those in the harem of Havana. i 
The festival of Indra’s banner may be traced from the Rdmdyaij^ through 
A^vaghosa to Kalidasa. 2 The sense of dejection at the end of the festival 
and the general elation when the banner is raised are found in the RdmdyavM 
as also in Advagho^. The father of Siddhartha collapses on hearing liis 
son’s departure like Dadaratha under similar circumstances. ^ 

The didactic pas^ges and allusions which are so numerous in the 
>^rorks of A6vaghosa are also to some extent derived from the Rdmdyawi. 
The Rdmdyav>a in passages of fervent appeal rather than of didactic in- 
sistence, pauses to dwell on examples from familiar names, such as those 
of saints who went to heaven, ^ or of faithful wives. ^ The name of Nahuim 
is mentioned to illustrate not the attainment of heaven but the transitori- 
ness of heavenlv state. ® Such topics as the breaking of ascetic vows, ^ 
the fulfilment 01 dh^irma by royalty ® and methods of attaining mok^ ® 
or salvation, etc., } e not escaped the attention of A^vagho^. 

A^vagho^a em^-ioys the term rajai^astra for the science of politics and 
treats as standard authorities the works of Udanas or 6ukra, and Brhaspati. 
The principles of this science upheld by the poet appear to have been based 
on the rdjadharma section of the Great Epic. The Buddhacxirita refers to 
Udayin as an authority on nlti or the_ science of worldly conduct and in the 
Saundarananda occurs the word dan^anlti, 

Advagho^ in his Buddhacarita (II, 4) mentions horses adorned with 
various auspicious marks. 

Rsi Atreya incidentally finds mention as the first propounder of the 
science of healing. ^2 from this fact it cannot be inferred that Aiva- 

ghosa kept in view Caraka, the legendary court physician of Ka^iska. 

The picture of the pleasures of love drawn by Advagho^a is marked 
by that wealth of intimate detail which appeals to all Indian poets. But 
still more sincere is Afivagho^a’s burning enthusiasm for his own ideal. In 
the Saundarananda Naiida’s rejection of Sundari may seem to us heartless; 
the transference of his fickle affection to the apsards has its comic side but 
in the end he seeks the welfare of others even as does the Buddha. Rama 
on the contrary in his rejection of Sita after the long agony of separation 
has no warmer motive than obedience to the doctrine that Csesar’s wife 

must be above suspicion. ^ 3 

Afivagho^ seems to be acquainted with Kamafiastra. He refers to 
the methods of Yoga in his BuddJiacaritaM The Uttaramlmamsa (Vedanta 
system) and Vaifie^ika systems were entirely unknown to him. Although 
tnere is no specific reference to the Purvamimamsa-sutras, the term vidhi 
is used in the technical sense of this school. There is every reason to believe 
that Advagho^ had knowledge at least of the first section of the Nyayasutras 
now extant. 

The reference to kdvyadharmain the Saundarananda shows Aivaghosa’s 
acquaintance with poetics. 


1 Cf. ByMhacarita, V, 47-63 and Rdmayaria, V, x, 30-49; V, ix, 33-36 and V 
xi, 29-36. 

2 Cf. Rdmayav^, II, Ixxiv, 36; IV, xvi, 37 and 39; IV, xvii, 2, etc., and 
Buddhacarita, I, 63; III, 12; VIII, 73; Saundarananda, III, 26; IV, 46. 

3 Buddhacarita, VIII, 73; Rdmayaxia, II, Ixxiv, 36. 

4 i?d 77 id^atia, II, Ixiv, 42. * II, oxviii, 10-12, etc. 

3 Saundarananda, XI, 42-61 and Buddhacarita, XI, 13-18. 

^ Buddhacarita, X, 68 and Saundarananda, VII, 61 . 

* HiiddAocarita, IX, 20. ® i6id.,Xn, 67. 

IV, 64. II, 28. Buddhacarita, 1, iZ* 

^3 Keith, History of Sanskrit Literature, 1928, p. 61. 

13 Buddhacarita, I, 46; II, 46 and XII, 106; vide JRAS, 1914, pp. 747 foil. 
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In the Saundamnaiida ^ there is a reference to rfiinyomtto and the words 
iiinya and iunyatd occur in verses 20 and 17. The theory of iunyata was 
evolved in the minds of the teacliers who lived long before NSgarjuna.* 
ASvaghosa’s employment of the terms of the theatre and the dramatic forms 
of address bear testimony to his knowledge of the principles of dramatic 
technique. 

'rho various kinds of metre employed by him lead us to think that 
prosody was fully developed in his time. He did not strictly follow the rules 
of r^ini. 

J Canto XII, l«-22. 

* JSAS, 1914, p]). 747-748. Cf. Baston, JA, 1912, i, 79 foil.; Hultzsch, ZDMQ, 
Ixxii, 1 1 1 foil. ; Ixxiii, 229 full. ' 



Chapter III 


a6vagho§a the poet 

The kavya poetry as exemplified by Aivaghosa*s Buddhacarita and 
Saundarananda and KMidasa’s Kumdrasamhhava and Raghuvamia represents 
a stage in the development of literary art in India which is beyond the 
earlier stage of poetry of which the two best examples are the Mahdbhdrata 
and the Rdmdyaiia. The same remark holds true, mututis mutandis, of 
A6vaghosa*s &driputraprakararui, Bhasa’s Pratimdndiaka and Pratijnd- 
Yaugandhardyana end Kalidasa’s Abhijndna-I^akuntalam taking us as 
they do beyond anything produced in earlier times in the form of dramas. 

Afivaghosa was earlier than Kalidasa and Bhasa. Keith says that 
A^vaghosa’s Buddhacarita is probably the source of a verse in Bha^a’s Prati- 
jhd~ Yaugandhardyana and its prakrit is unquestionably older in character.^ 
It cannot be accepted that Bhasa stands nearer A^vaghosa in technique 
than Kalidasa.2 A^vaghosa influenced Kalidasa’s style but the chief 
cause of its perfection must have been natural taste and constant re-working 
of what he had written. ^ A comparison of the Natya^astra with the works 
of A^vaghosa wiU show that the Prakrits recognized by the Nat^^adastra are 
later than those of A6vaghoaa.^ 

There were kavis in earlier times, many in number, whose personal 
history is either completely forgotten or imperfectly loiown. But who 
were these kavis of the earlier ages i The gifted Vedic seers through whose 
mouth the inspired hymns in the Rgveda found their animated utterances 
were revered as kavis and Tifis, and not inappropriately as sadvipras. The 
Brahma^as of later ages traced the oiigui of their gotra names to these best 
oi iiicri in wliom the poet was inseparably combined with the philosopher, 
the seer with the teacher and priest. There is then nothing to be surprised 
at v'heiv in the oldest known Sanskrit lexicon of Amarasimha the ifcavi or 
poet is defined by a set of synonyms as a jierson who is learned, wise, able 
tu judge what is right and wrong, possessed of good understanding, clever 
ill sciences and arts, intelligent, steady in character, talented, endowed with 
knowledge, prudent man of judgniv^nt, deeply versed, sensible, the foremost 
among men, accomplishca, distinguished lor cuiturt', an adept, foresighted 
and far-sighted/' Even A^vaghosa himself, while speaking of Vahniki, pays 
to him the compijnient of being the ddikavi (pioneer among poets) and dhi- 
man (sensible). I'he ejiithet of kavi is applied to both Brhaspati and Sukra, 
the former of whom is eulogized as vdcaspati (master of speech) and sur&cdrya 
(teacher of the gods), and the latter as kavya (son of a poet, kaviputra^) 
and kavi (one who imparts instruction, kuyate i).® The adjective, odi, 
is applied wdiere the person is found to b(‘ an originator, x>ioneer or fore- 
runner (pubbangamo) of anything, the maker of a school of thought; e.g. 
the epithxots of digare (ddikaro) and iitthagare (titthakarefj as appli^ ta 

1 Sanckrit Dratna, pp. 93-94. 2 Ibid., p. 95, 

2 Ibid,, p. 161 . * Ibid,, p. ^92. 

^ Aniarako^a, Brahma vargu, 10: 

vidvdn vipa^cid doaajiiah san audhih hauvido budhah j 
dhl/ro mani^jiidh prdjilah aamkhydvdn pav4^ kavih I1 
dhlmdn auri kfii kfffilabc^varxio vicak^anah 
dUradarH dlrghadiurH * 

^ ilfmiraJrofa, Svargavarga, 127, 128. 
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iSabiyira, the founder of a system of thought; the epithet of ddividvdn 
as applied to rfi Kapila, and the originator of a new style or school of poetry ; 
the epithet of ddikavi as applied to Valmiki. 

Going by all these accepted ideas, a person is not entitled to the epithet 
of ibavi or poet if he is not at the same time a seer and a creator 
sra^td), a propounder and an instructor, the seer of truth, good and beauty, 
the creator of a literary art of conveying truth, good and beauty. This 
two-fold function of a poet is stated by Advagho^a himself through the 
following admonition of the Buddha to Nanda : 

Ihottamebhyo *pi matah sa tuttamo 
ya uttamam dharmamavapya naisthikam | 
acintayitvatmagatam pari4ramam 

damam parebhyo '’pyupadestumiochati || 

Vihaya tasmadiha karyamatmanah 
kuru sthiratman parakaryamapyatho I 
bhramatsu sattve^u tamovrtatmasu 
drutapradipo ni4i dharyatamayam || ^ 

‘Here he is considered the best of men who, after obtaining the best 
and final state of things, desires, unmindful of the personal trouble, to 
instruct others about tranquillity. Leaving aside, therefore, thy own work, 
go on doing, thou of steady character, the work for others and hold up 
this torch of tradition in the darkness of night to the beings who are 
wandering, being themselves enveloped by darlmess.’ 

Advaghoipa expressly states at the conclusion of lus Saundarananda 
that he had not compost the poem for the sake of poetry. Here the form 
of poetry is subordinated to the nobler purpose of conveying the ultimate 
truth about salvation and tranquillity. ‘This poem, dealing thus with the 
subject of salvation,’ says he, ‘has been written in the k&vya style, not to 
give pleasure, but to further the attainment of tranquillity and with the 
intention of capturing hearers devoted to other things. For that I have 
handled other subjects of kavya poetry to make it palatable, as sweet is 
put into a bitter medicine to make it drinkable.’ 

^an mok^t krtamanyadatra hi maya tat kavyadharmat 
k^tam I 

p&tum tiktamivausadham madhuyutam ^ hridyam katham 
sy^ti II — XVIII, 63. 

The function assigned by Advagho^a to the kavya poetry goes to make 
it only a handmaid of religion and pMosophic thought. If religion and 
phUoeophy are concerned with the subject of ireya or niJj^Sreyas (ne pas ultra) 
the function of poetry consists in rendering it preya or palatable in its form. 
Evidently this view of the function of poetry was promulgated in the kavya- 
dharma or work on poetics with which Aivagho^a was acquainted. 

There were poets and poetry in the Buddha’s time. The Buddha 
speaks of the four classes of poets, viz. cintdkavi or the poet of imagination, 
BfUakavi or the poet of tradition, atthakavi or the poet of set purpose^ and 
^ibhdiyi-havi or the improvisatore. ^ The Thera Vangisa (Vagida, same as 
V&oaq>ati), who excelled other brothers in the art of extemporizing, describes 
his previous career as being 'that of a person who wandered about in the 


1 Saundarananda, XVIII, S6, 57. 

* Cf. BhA^ka's Kapubhe^cdaip, 

* Ai\guUara, 11, p. 230. Cattaro ime bhikkhave kavl. katame cattAro ? cintdkavi, 
MUkdcani, atthakavi, papihtidvakavi, 

3B 
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country ‘drunk with poesy’ {KdveyyamaUo). ^ There was a grave reason 
for the Bhiksu Ai^vaghosa in describing himself as an arthakavi mok^drtha- 
garbhd The attaching of undue importance by the mendicants 

to the poems skilfully composed by outsiders wai^ apprehended by the Buddha 
as one of the probable causes of future danger to the Good Faith, and the 
Discourses in which he dwelt on this subject were included by Asoka in the 
list of the seven texts recommended for constant study and remembrance 
by all sections of the Buddhist community. 

It does not follow from the Buddha’s statement that he condemned 
the art or form of poetry. All that he did was to warn his disciples and 
followers against being carried away by the emotional appeal of any and 
every kind of poetry, against sacrificing truth to sentiment. I should better 
quote the words of the Buddha to indicate what was precisely in the Buddhist 
traditional background of Aivaghosa’s mind and thought. 

‘There may be, O Brethren, in times to come mendicants of undeveloped 
body, undeveloped sense (virtue), undeveloped mind, and undeveloped 
wisdom . . . When those discourses which are delivered by the Tatha- 
gata, which are deep and profound in their meaning, which deal with things 
extraordinary and which are concerned with matters relating to voidness, 
are recited, they will not pay attention to them, nor will they give ear nor 
will they produce a heart to know, nor will they deem them worth learning 
by heart and studying ; when on the other hand, those texts which are com- 
posed by the poets, which are in the form of poems (Kavikatd Kdveyyd) 
sweetly worded and sweetly phrased {cittakkhard cittavyanjand) and which 
are presented by the adherents of another school of thought, are recited, 
they will pay attention to them, give ear, produce a heart to know, etc. 
Thus, indeed, 0 Brethren, from the corruption of the Doctrine will follow 
the corruption of the Discipline, and vice versa. This is, 0 Brethren, the 
fourth future danger (to the Good Faith) which has not arisen now but may 
arise in the long run.’ ^ 

Evidently in the Buddha’s opinion the appeal of a kdvya or poem lies 
to the emotional side of human nature, and that is made through the skilled 
art of versification, the rhetorical art of embellishment, and the charming 
phrases and idioms. 

To be a poet and a faithful follower of the Buddha at the same time 
Aivaghosa had no other alternative than to justify his indulgence in the art 
of poesy on the ground that it was just meant by him to administer sugar- 
coated quinine pills as a remedy to the epidemic of evil in the world. But 
ho proved himself to be a pre-eminent poet in spite of himself, and while 
giving an admirable poetic garb to the tenets of salvation which are other- 

1 Samyutta, X, 1 10. 

Mandiyd nu seai vddhu kdveyya-maUo | 
atthd nu te aampacurd na aanii || 
eko vivitte aayandaanamhi | 
nidddmukho kirp, idam aoppaaevd ti || 

2 According to Rhys Davids the arthakavi means ' the poet of real life'.— JSucMAtsf 
India, p. 184. 

3 Saundarananda, XVIII, 63. 

* AngiUtara Nikdya, III, p. 107. Puna ca param bhikkhave bhaviaaanti bhikkhu 
andgatamaddhdnarp abhdvitakdyd, abhdvitaaild, abhdvitaciUd, abhdvitapafifid, ,\,ye 
te auttantd Tathdgatabhdaitd gambhlrd gambhiratthd lokuttard auflflatdpap^atpyuUd tesu 
bhadAamdneau na auaauaiaaanti, na aotarp odahiaaanti, na aiiiidcittarp upaPfhapeaaanti, 
nacate dhamme uggahetabbam pariydpuvitabbarp maiifiiaaanti, ye pana te auttantd kavu 
katd kdveyyd cittakkhard ciUavyafijand bdhirakd advakabhdaitd, teau bhaitiiamdneau auaau^ 
aiaaanti, aotarp odahiaaanti, afiftdcittarp upafphapeaaanti. ... Iti kho bhikkhave Dham- 
maaandoad Vinayaaandoao, Vinayaaandoad Dhammaaandoao, Idarp bhUtkhaveeatutthafp 
andgatc^hayarn atarahi <y*amuppannam dyatim aamuppajjiaaati. 
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wise dull and uninteresting, he had to conform to all the laws and canons 
of kftvya poetry (havyadharma) and to adroitly employ all the means of 
prosody and rhetoric thereby enabling us to judge him as a poet apart 
from his position and mission as a bhiksu and religious teacher. 

As a poet Advago^a is revealed to us through his two kdvyas, the Buddha- 
carita 1 and the Saundarananda 2 while, as a dramatist he stands or falls, 
in literary estimation by the merit of his Sdriputraprakarana. Tlxe Buddha- 
carita-kdvya records the acts of the Buddha from his birth to his demise. 
In Pali literature there is a kavya known as the Jinacarita ^ dealing with 
the life of the Buddha less successfully on the model of A^vaghosa’s Buddha- 
carita, Keith is of opinion that none arose to surpass A^v^aghosa’s achieve- 
ment in depicting the life of the Buddha.^ The description of the entrance 
of the princ^ in the Buddhacarita ® is similar to that of the actions of the 
women of tHe city on the advent of iSiva and Parvati in the Kumdrasam- 
bkava ® and tihis has also a parallel in the Baghnvamda ^ in connection with 
the entry of Aja and Indumatl.® In the third canto of the Buddhacarita 
the descriptions of women with misplaced jewellery (v. 14), of the tirmult 
and clinking of anklets which frightened the birds in the hoi se (v. 15), of 
the females who were 1 nahle to move fast on acco nt of heavy hips and 
breasts (v. 16), and of the r- sh of women at the windows whose ear-rings 
came into contact and whose faces like loti ses were bound into a bundle 
(v. 21) have their parallels in the Kumdrasambkava (1, 4 ; III, 55 ; 1, 11) and 
in the RaghuvarpJa (XVI, 56). 

A complete Sanskrit text of the Buddhacarita is not a \/a liable. Samuel 
Beal offers us an English translation of the whole text from its Chinese 
version which also includes an Account of the distribution of Buddha^s 
relics and their enshrinement. In the Chinese version., the text of the 
Buddhacarita ® consists of twenty-eight cantos while in the Sanskrit text 
edited by Cowell and subsequently by Johnston the first thiiieen cantos only 
can be claimed to bo the composition of A^vaghosa 1 ogother perhaps with 
some portions of canto XIV. The remaining four cantos (XIV-XVII) 
added by Amrtananda mi;st be left out of account here. 

MM. Sha43trl has compared Coweirs edition of the Buddhacarita w ith tlic. 
new manuscript which he received. He has noticed a passage consisting 


1 Edited by E. B. Cowell, 1893, and translated by him m Vol. 49; Transinfcoil 
into German by C. Cappoller and R. Schmidt, 1924; into Italiau b> C. Foriruclu; 
Poussin, JRA8, 1913, pp. 417-419; L. Finot, JA, 1898; E. Hultzch, ZDMG, 191S; 
E. H. Johnston, JRAS, 1927, Buddhacarita (Acts of the Buddha), Pts. I and II (Text 
and Translation); Madhava Shastri Bhandari, Buddhacarita, cantos IX and III, 1929 
(KAvyasarasamgraha) ; C. W. Gurner, Some textual notes on ASvaghosa's hwklhauirila, 
JASB, 1926; E. W. Hopkins, Buddhacarita, JAOS, 1901; DaLtatraya Sliaytii Migudkar 
and K. M. Joglekar, Buddhacarita (cantos I-V), 1912; Gopal Raghunath Nandargikar, 
The Buddhacaritam (I-V), Poona, 1911; Lokur, Buddhacaritam (cantos i-V), 1912; 
Pandeya Jagannatha Prasad, Aivaghosa'a Buddhacarita, canto VIII, Bankiporo, 192C; 
V. V. Sovani, Buddhacaritam^ cantos I-V with notes, Poona, 1911. 

• Edited by H. P. Shastri {Bibliotheca Indica Series, 1910; re-isauc in 1936 by 
Chintaharan Chakravartty ) ; E. H. Johnston, ^aundaranaf^aX;dv^<z (T'oxt and Transla- 
tion); Saundaranafkdakdvya, Bengali Translation, by B. C. Law (Ist Ed. 1922 and 2Dd 
Ed. 1923). 

• B. C. Law, A History of Bali Literature, II, pp. 614 foil. It is a Pali k&vya com- 
posed in different metres. It represents a TOetic development in Pali similar to that 
represented by the BuddhacaHtesm the Sanskrit Buddhist literature. 

^ History of Sanskrit Literature, 1928, p. 51. 

• m, 18-24. « VII, 66-69. ^ VII, 6-13. 

• Keith, History of Sanskrit Literature, 1928, p. 191; vide B. C. Law, Saundara- 
nanda, Bengali Tr., Preface. 

• ViddSomseriticalnates on Aivagh 09 a*s Buddhacaritahy Z , S, Speyer, 1914, 

pp. 106-118. 
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of 11^ verses which was a lacuna in Cowell’s work. The lacuna commences 
from the middle of the second lino of verse 41 in chapter 9 of Cowell’s edition. 
The eleven verses which he has quoted complete the sense of the context. 
These have been translated in the Chinese version in 16 verses. MM. 
Shastri has given a comparative table of the verses in each canto in the two 
translations by Cowell and Beal. He has shown from this table that the 
Chinese translation is a ‘free one and not a close translation’.^ 

Johnston 2 points out that Dr. F. Weller 3 has concentrated on producing 
a correct Tibetan text of the Buddhacarita and an accurate translation of 
it. Johnston admits that he has derived much help from this work although 
he has not agreed with some of, his interpretations. Here he has given his 
own conjectures regarding some of the variants. He has given a few corro- 
borative references mainly from the Chinese translation, from the Saundara- 
nanda, from Aryasura’s Jdtakamdld and from Beal’s Romantic Legend of 
^dkya Buddha which contains a number of passages taken direct from the 
Buddhacarita especially from canto IX. 

Wo are not pre})ared to accept the views of Keith and Winternitz that 
Saundarananda was his first attempt. ^ Wo do not agree with Hultzsch 
who says that from the com^uding verses it may bo assumed that Aivaghosa 
wrote the Saundarananda first and the Buddhacarita afterwards {ZDMO, 
72, 121f.). Traces of fully developed kavya poetry are found in the Saun- 
darananda and not in the Buddhacarita. Had it been an earlier work, we 
could not have found such an advanced kavya poetry in the Saundarananda 
which surely excels the Buddhacarita as a piece of poetry. The Buddha- 
carita is essentially the work of an artist. The poet shows his skill in depict- 
ing the loving ruses by which the ladies of the harem seek to divert the mind 
of the prince from the desire to renounce the vanities of the world. Keith 
says that A^vaghosa was well skilled in the Kama^astra.^ 

The Buddhacarita is based either on the Lalitavistara or on the same 
materials and save in its spirit of devotion to the Buddha it is not markedly 
different from the Hinayana as pointed out by Keith .® 

The Buddhacarita has many points of agreement and difference with the 
Lalitavistara traditionally known as a Sarvastivada work. Some of the 
points of agreement are as follows : 

On his return from Saddhodana’s palace Asita compassionately enjoined 
the son of his younger sister (i.e. Naradatta ?) in every way to become the 
disciple of the sage (Buddha): 

‘Krtamatiraniijasutam ca dratva 

muni vacana^ra vane ’pi tanmatau ca | 
bahuvidhamanukampa} a sa sadh h 
priyasutavadviniyojayancakara’ || 

{Buddhacarita, Canto I, verse 86.) 

Cf. ‘ Vande tvam varasarthavaha tribhave sarve jage pujitam 

Asitah praha ca bbagineya muditah samSruyataiu bh^to | 
Brddhab^hi yada drnosi jagato varteti cakram hyayam 
Sigbram pravraja 6asane*sya munaye tatprapsyase nirvytim* || 
(Lalitavistara, Lefmann’s Ed., p. 111.) 

^ A new manuscript of Buddhacarita, JPASB, 1909, N.S. pp. 47-49. 

a JRAS, 1027, Pt. I, January, pp. 209-226. 

a Das Leben dea Buddha von Afvaghosa, Leipzig, 1926 — ^Tibetan text with Qerxnan 
translation covering cantos I-VIU. 

* History of Sanskrit Literature, 1928, p, 67 ; History of Indian Literature, II, p. 262. 

* History of Sanskrit Literature, p. 68; cf. Buddhacarita (Cowell), Book XI, 
w. 22-34. 

9 Buddhist Philosophy, p. 227. 
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Cf. Also*. . . tatrakhalvasitomaharrimamdattaipmtoaYakametada. 

vooat. Yada Naradatta ^rnuya buddbo lake utpanna iti tada tvam gatva 
taaya 6Ssane pravrajeb- Tatte bbavisyati dlrgharatramartb&ya hit&ya 
sukbftyeti’ (Idid., p. 108). 

'Attano santikain agatani aha: 

Tata SuddhodanamahSrajassa kule putto jato Buddhamkuro, esa 
pafLcatimsa-vassani atikkamitva Buddbo bhavissatiti, tvam etam datthuzn 
labhissasiti, ajj’eva pabbajahiti.’ 

(Nidanakatha, Jdtaka, Vol. I, p. 55.) 

Since a universal accomplishment of all objects took place with the birth 
of SiddhArtha, the newly bom baby is nam^ accordingly y 
'Evamvidha rSjasutasya tasya 

Sarvarthasiddhidoa yato babhuva | 

Tato n^astasya sutasya nama 

Sarvarthasiddho’yamiti pracakre* || 

(Buddhacarita, Canto II, verse 17.) 

Cf. ‘Asya hi jatamatrepa mama sarvarthah samsiddhih. Yannvaha- 
masya Sarvarthasiddha iti nama kuryain. Tato raja Bodhisattvam .... 
Sarvarthasiddho’yam kumaro namna bhavatu iti namasyakarsit.’ 

(Lalitavistara^ Lefmann’s Ed., pp. 95fF.) 

Cf. ‘Jatamatre kumare ’rthasiddbi siikhi sarvasatva abhu yavadavi- 

cim utthapaniya gathA: 

Jate jagapradbane sarve 
* artha pradaksi^a raj no | 

Tena naralambakasya namain 
Sarvarthasiddha iti || ’ 

{Mahdvastu, II, p. 26.) 

Assuming the majestic form of an elephant, white like the Himalaya 
mountain, with six tusks, the Bodhisattva entered the womb of Maya. 
‘Dhrtva himadridhavalam gur sadvisanam 
danadhivasitamukham dvlradasyarupam | 

Suddhodanasya vasudhadhipatermahisyah 
kuksim vivefia sa jagadvyasanaksayaya’ || 

(BvMhacarita, Canto I, verse 20.) 

Cfi ‘Himarajata nikaj^ascandra sury&tirekal^ 

sucarapa suvishaktah sadvisanomahatma 
gajabaru dr^asandhi vajrakalpassurupah 
udari mama pravMastasya.’ || 

(Lalitavisiara, Lefinann's Ed., p. 56.) 

*Atha Bodhisatto setavaravarapo hutva uttaradisato 

figamma rajatadamavapnAya sopd&ya setapadumam gahetva koficanpdam 
naditvA kanakavimanam pavisitva matusayanam til^hattum padakkhipam 
katv& dakkhipapassam t&)etv& kuochim pavitthasadiso ahosi.’ 

(Nid&nakatha, Jdtaka, Vol. I, p. 50.) 

Cf. also MaMfXMtu, II, p. 20. 

Regarding the unusual way of the birth of Bodhisattva, A^vagho^a 
speaks thus: 

‘P&rdv&tsuto lokahit&ya jajiie 

nirvedanam caiva nir&mayam ca’ 

(Bvddhacarita, Canto I, verse 26.) 
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Cf. * Jate Bodhisattve matuh kuksipari§vamakcuttam- 

anupahatamabhavadyatha purvam tatha padc&t ’ 
{Lalitavistara, p. 96.) 

Cf. again : ‘ . adyo jane aarvaloke hitam * 

(Ibid., p. 92.) 

Cf. also Niddnakathdy Jdtaka, Vol. I, pp. 52-53. 

The Lalitaviatara agrees in toto with the Buddhacariia, when Adva- 
ghoim describes that the Bodhisattva’a toes and fingers were webbed and that 
there was a tuft of hair between his brows and that his testicles were with- 
drawn from sight like those of an elephant: 

‘ . . . Jalavanaddhi^ngulipanipadam 

Sorpabhrubam varanavastikodam .... * 

(Buddhacarita, Canto I, verse 66.) 

Cf. ‘Ur^a .... sarvarthasiddhasya kumarasya bhruvormadhye j&t& 
. . . . kodapagatavastiguhyah .... jalangulihastapSd&h’ 

(Lalitaviatara, pp. 106ff.) 

Bodhisattva’s determination to vanquish Mara as we find in the 
Buddhacarita bears a close resemblance with that in the Lalitaviatara.^ 

The account in the Buddhacarita of Siddhartha bewildering l^uddhodana 
who tried to dissuade him from renouncing the world is similar to that 
found in the Lalitaviatara.^ 

The following are some of the points of disagreement: 

‘TasyfltMobhavisrtati^obha raviprabhevastatamah prabhava | 
Samagradevi nivahagradevi babhuva mayapagateva Maya' || 

(Canto I, verse 15.) 

The above description of Maya in the Buddhacarita is not to be found 
in the Lalitaviatara. 

Cf. *^uddhodanasya pramada pradhana narisahasre^u hi sagrapr&pt& 
manoramft mS.yakrieva vimbam namena s3> ucyati Mftyadevi.' 

(Lefmann’s Ed., p. 28.) 

'Tato mataram vilokento '' Buddhamata nama lola suradhuttft na hoti, 
kappasatasahassam pana puritaparaml, jatito patthaya akha^dapaficasila- 
yeva hoti, ayafi ca Maham^ya nama devi edis&, ayaii ca me m&t& bhavissati 
ti.' 

(Nid&nakatha, Jdtaka, Vol. I, p. 49.) 

According to ASvaghosa the palm of the Buddha was marked with the 
wheel whereas in the Lalitaviatara the feet were so marked : 

'Cakrankapa^im sa tatha maharsir . . . ’ 

(Canto I, verse 64.) 

Cf. "... tasya tau sucara^au cakrankitau dobhanau ’ 

(Lalitaviatara, Lefmann's Ed., p. 110.) 

Cf. also ‘Padatalayormaharaja (Lefmann's Edition reads differently) 
Sarvarthasiddhasya calve jate (R. L. Mitra’s edition of Lalitaviatara, p. 121). 
GL Buddhavarnm, I, 37 — YatM tuyham mahdvira padeau cakkalakkhanam. 


1 BtuidhacarUa, canto Xlll. w. 1-2. Cf. Lalitaviatara (Lefmann’s Ed.), pp. 299ff. 
Cf. also Nidanokatha, Jdtaka, Vol. I, pp. 71-72. 

s Buddhacarita, canto V, w. 34-35; cf. Lalitaviatara, (Lefmaim’s Ed.), p. 199. 
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In the Buddhacariia, Asita controls himself while weeping for not 
being able to live to see Siddhartha attaining Buddhahood whereas in the 
Lalitavistara he freely does so : 

‘Dhatryahkasamvistamavekpj^a oainam 
devyamkasamvis^mivagnisunum | 

Babhuva paksmantarivancita^rurniiSvaflya 
caivam tridivonmukho’bhut !| 

Dratv^itam tvadrupariplutaksam 
snehattu putrasya n^adcakampe | 

Sagadgadam baspakasayakanthah 
papracoha ca pr&fijaliranatahgah || 

Svalpantaram yasya vapurmuneh syftd 
vahudbhutam yasya ca janma diptam I 
Yasyottamam bhavinamattha cartham 
tarn preksya kasm&ttava dhira vaspah* || 

(Bnddhacarita, Canto I, verses 66-68.) 

Cf. ‘Pratyatthaya tatah krtaiijaliputo caranani so vandate 
ahke grhya mahatmafiastrakusallnidhyayati preksate I 
So’pdyadvaralaksanaih Kavacitam narayanastbamavam 
§irsam kampya sa vedadastrakuiialo dve tasya padyadgati || 

Raja vabhavi cakravarti balavan biiddho va lokottamah 
vaspam tyakta sudinakayamanasi gambhira nidvasy^i ca | 
iidvignaiica vabhuva parthivavarah kim bramha^o roditi 

ma vighnam khalu pa^yate’yamasitah sarvarthasiddhasya me || 
Bhitam vyahara kim tu rodisi rae 6reyo*tha kim papakam 
Papam nasti na cantarayamiha bhoh sarvarthasiddhasya te’ 
{Lalitavistara, Lefmann’s Ed., pp. llOfF.) 

In the Jataka-nidanakatha (I, 65) the sage Kaladevala (Asita) freely 
wept when he perceived that he would not survive to see the Bodhisattva 
attaining Buddhahood. 

'Tato aham imam Buddhabhutam datthum labhissami nu kho’ti 
upadhSrento’na labhissami, antara yeva kalam katva .... Arupabhave 
nibba^tissaml’ti disva .... ’mahati vata me jani bhavissatl *ti parodi’. 

Cf. also Mahdvaatu, II, p. 32. 

The description of Sarvarthasiddha’s marriage with Ya6odhara ( = Oopd 
of the Lalitavistara) in the Buddhacarita is somewhat different from that of 
the Jjalitavistara (Buddhacarita, Canto II, verses 26-27; cf. Tjilitavistara, 
pp. 141, 142 and 169). 

Buddhacarita — 

Kul&ttato’smai sthiradilasamyutatsadhvlm vapurhrl vinayopapannam | 

Yadodhar&m nama yai^ovidalam tulyabhidhanam ^riyamajuhava || 

(v. 26). 

Ath&param bhumipateli priyo’yam Sanatkumarapratimah kumara^ I 

S&rd^m tayft S&kyaftarendravadhva dacySr sahadraksa ivabhireme || 

(V. 27) 

Cf. Lalitavistara: The Prince was asked about the girl he desired to 
marry. The priest who was sent to find out a girl of prince’s liking met the 
daughter of Davdapftpi who gave her consent thus : 

'bha^ahi kum&ru yadi k&rya mabu vilamba 
m& hinapr&kftajanena bhaveya v&sa]|)L* (p. 141 ) 
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*Tell the prince not to make delay (in marrying me). He should not 
mix with ordinary people.* 

The king then arranged for a party where the prince alone had to 
distribute gifts among the girls present. Gopa, the daughter of Daodapa^i, 
who was present there, fixed her steadfast gaze on the Bodhisattva. Then 
both of them (Qopa and the Prince) thus indulged in courtship : 

' Bodhisattvena sarva^yadokabhaodak&ni dattani. Tada s& (Gopa) 
Bodhisattvamupasamkramya prahasitavadana Bodhisattvamevamaha : 

Kumara kim te mayapanitam yastvam mam vimSnayasi. 

Aha: naham tvam vimanayamyapi tu khalu punastvamabhipadcada- 
gateti. Sa tasyai canekadatasahasramulyamanguliyakam nirmuoya pradat. 

Sa praha : Idamaham kumara tav&ntikSdarhami. 

Aha : Imani madiyany&bhara^ani grhyantam. 

Sa aha : na ^"ayam kumaram vyalamkari^yamah 

Alaipkari^yamo vayam kumaram’ (p. 142) 

Those who were engaged by the king to watch them in secret reported 
to the king thus : 

‘Deva Dandapaneh oakyasya duhita Gopa nama dakyakanya tasyam 
kumarasya oaksumiTistam muburt^^m ca tayoh samlapo’bhut. ’ (p. 142) 

On hearing this the king approached Da^dapa^i and allowed the prince 
to marry Gopa: 

' Yatha oa putro mama bhusito gunaih 
Tatha oa kanya svagu^a prabhasate | 

Viduddhasattvau taduohau samagatau 
sameti saipiryathS. sarpima^de |j (p. 159) 

The Saundarananda kdvya which is chronologically later than the 
Bvddhacarita is a poem consisting of eighteen cantos. As a piece of poetry 
it excels the Buddhacarita, It is undoubtedly one of the most noteworthy 
specimens of Sanskrit kavya literature. Its earlier cantos contain a kind 
of resume of the Bvddhacarita i which means that the latter poem is pre- 
supposed by it, and not vice versa. It has for its theme the Buddhist story 
of conversion by the Buddha of his step-brother Nanda who was married 
to Sundari, a rare female beauty of her time. No Tibetan translation has 
as yet been found of this poem. A Buddhist work translated by Beal from 
the Chinese under the title of the Romantic Legend of Sdkya Buddha not 
only contains a version of the story of Nanda’s conversion suggesting an 
acquaintance with Aivagho^a’s narrative but also lays the BvMhaearita 
in its earlier part frequently under contribution. 

MMl. Dr. Haraprasad Shastri in his paper entitled 'The Recovery of a 
Lost Epic by Advagho^a’ says that a new ancient epic poem entitled 
Saundarananda-kavya written, by Advaghosa, a great poet, musician and 
philosopher of the fost century of the Christian era, who was the spiritual 
preceptor of the greatest Indo-Scythian monarch Kai^iska, has been dis- 
covert. Aivagho^a was the first gfeat writer of the Mah&y&na School of 
Buddhism and the author of the first artistic epic in Sanskrit, the Buddha- 
carUa, He says that it was not known whether he had written any other 
great work in poetry though some beautiful songs are attributed to him by 
the Chinese and the Tibetans. The style of the new poem Saundarananda- 
kdvya is the same as that of the Bvddhacarita ; the sentiments^ the religious 
teaching, the boldness in deviating from the rules of P&^ini and the versifica- 
tion and the language are the same. This poem deals with the great love 


1 JASB, N.8., Vol. V, 1909. 




32 


A^yA 0 H 09 A 


which Nanda, half-brother of Buddha, bore for his wife Sundarl. Then 
it describes how Buddha took Nanda to his hermitage and made him a 
mendicant. Nanda was anxious to return to the world and to his wife, 
but Buddha always persuaded him to persist in his mendicant life. Now 
this spiritual struggle between Buddha and his royal disciple forms the 
central point of interest of this fascinating epic. During the course of this 
struggle Buddha takes him to heaven and shows that even heaven should 
not be worthy of one’s desire and ends the work by giving a taste of the 
nectar of Nirvdtji^, In the first chapter A^vaghosa gives a description of 
Kapilavastu as a great hermitage. In the last colophon, Afivaghosa the 
author is described as a Bhadanta, as a Saketaka, meaning' born at Saketa 
or Ayodhya and as Suvar^aksaputra. The same colophon is given in the 
Tibetan version of A4vaghosa*s Bvddhacarita. So we see that there is no 
doubt as to the authorship of these two works Saundarananda and Bvddha- 
carita, A complete work of Bvddhacarita in original Sanskrit has not yet 
been obtained anywhere. Dr. Shftstri says that he at first thought the 
Saundarananda-kavya to be another name for the lost portion of the 
Buddhacarita, but all his doubts have been dispelled by a comparison of 
Beal’s translation of the Chinese version of the Buddhacarita and the 
Saundarananda-kdvya, In 1907 he saw a palm leaf manuscript of this poem. 
The first lino is complete. Several letters of the second have disappeared in 
the centre, many more of the third and subsequent lines. He then got a 
paper manuscript from the Librarian of the Nepal Durbar Library and had 
it copied. Thanks to the efforts of MM. Dr. Sh^strl to discover this ex- 
cellent work of A6vaghosa ; we have it now in toto published in tKe BibliO’ 
theca Indica series .(jko, 1251, 1910 and re-issued in 1939 No. 1624) of the 
Royal Asiatic Society of Bengal. 

C. W. Gumer in his Notes on the Text of Advagho^a's Saundarananda ^ 
has given his own interpretations of some passages of the Saundarananda- 
kdvya in order to make the meaning clear. Some of his interpretations 
no doubt help to improve the meaning as in Sakta^ (7th sarga, verse 20) 
in place of ^aktah. In the 4th sarga, 14th §loka, he has drawn the readers’ 
attention to the RaghuvamSa (VII, 68) which suggests va§pena for v&tena. 
In the 13th sarga, verse 22, he suggests samvedab, {samvedai samvido jMna- 
darianam) in place of samveqab^ In the 14th sarga, verse 48, his sugges- 
tion to read kf^todgatd (‘straying into the cultivated field’) in place of 
kfftddako is good (kr§tddako gauriva iaayamadhydt). In the 9th sarga, 
verse 34, his reading of balavdn in place of karavdn is appropriate* Adva- 
gho^a has used the word balavdn in verse 60 of the 16th sarga of the 
Saundarananda-kdvya as pointed out by Gumer — 'PrasvlaJ^ puru§o lake 
Srutavdn balavdnapV. 

Afiyagho^a’s predilection for subjects dealing with conversion may be 
taken to suggest a personal reason. The revery of thought may even go 
so far as to presume that the poet has revealed his own personal history 
through the career of Nanda wMch he masterfully deUneat^. 

The doctrine of vacuity (iunyatd) has been alluded to in the Saundara- 
nanda-kdvya ^ which incidentally gives much information on the faith and 
the same doctrine together with the distinction of absolute and apparent 
truth is found in another treatise attributejl on Chinese authority to Adva- 
gho^a.^ 

^ JRA8, 1928, Pt. I— January, pp. 131-132. 

* Vaird^aay&pi aamvtgah sarfivw jMnadaritmdau, 

* Cf. Baston, JA, 1912, 1, 79£r.; HuJtzMh, LXXU, lllfl.,LXXni, 229if. 

« JBAS, 1914, pp. 747 foU, 
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Poussin says that H. P. Sh&strl and M. A. Baston ^ assume that Adva- 
ghosa’s Saundarananda-kdvya is a Mahayana work. He does not see any 
evidence in favour of this view. Whether the author of the Buddhacarita, 
the Saundarananda and the Sutrdlaiikdra (translated from the Chinese by 
E. Huber, Paris, 1908) is also the author of the MahdydncUraddhotpdda is 
by no means evident. It is clear that there is no tinge of Mahay anism in 
the Saundarananda,^ . 

The ^driputraprakara'^a of which only a few passages are extant in a 
central Asian manuscript is found to be a nine act play, having the story 
of the conversion of Sariputra and Maudgalyayana for its theme. It deals 
with the events which led up to the conversion of the young Maudgalyayana 
and l^ariputra by the Buddha and some of the incidents are certain. Sari- 
putra had an interview with AjSvajit, then he discussed the question of the 
claims of the Buddha to be a teacher with his friend, the Vidu^aka, who 
raised the objection that a Brahmin like his master should not accept the 
teaching of a K^atriya. Sariputra repels the objection.' Maudgalyayana 
greets Sariputra asking him the cause of his glad appearance and learns his 
reasons. The two go to the Buddha who receives them and who foretells 
to them that they will be the highest in knowledge of the Buddha’s disciples. 
In this point there is a deliberate and artistic deviation from the ordinary 
version of the incident followed in the Buddhacarita in which the prophecy 
of the Buddha is addressed npt to the disciples themselves but to others of the 
Buddha’s foUowers. The end of the play is marked by a philosophic dialogue 
between S&riputra and the Buddha which includes a polemic against the 
belief in the existence of a permanent self; it terminates in the praise of hi^ 
two new disciples by the Buddha and a formal benediction.^ 

The most remarkable thing regarding the ^driputraprakaraim is its 
close correspondence to the classical type of drama as laid down in the 
Ndtyaidatra, It is Aprakaram and has nine acts, which accords perfectly 
with the rule of the SSstra. The acts bear no titles. This is in accordance 
with the normal usage. The hero is Sariputra who corresponds to the Brah- 
min hero of the Sastra and who is of the noble and cabin type. Whether 
the heroine was a lady or a het(Bra we do not know. The Buddha and 
his disciples speak Sanskrit and use both prose and verse and the Vidu^aka 
speaks Prakrit. The presence of this figure is a remarkable proof of the 
steady character attained by the drama. There is nothing more absurd 
than that a youthful ascetic seeking after truth should be troubled by one 
who is a proper attendant on a wealthy merchant. Brahmin or a minister. 
Advagho^ wrote a type of drama in which the role of such characters 
was too firmly embedded to permit its omission. In the story of the drama 
now lost to us the Vidusaka was introduced for comic relief. He disappears 
from the last act where Sariputra had no need as a member of the Buddhist 
fraternity for a jester. We find a clear discrepancy between Advagho^’s 
practice and that of the later drama only in one point. In the later drama 
we find that the phrase atat^parcm api priyam asti occurs but in the drama 
of Aivaghosa this phrase is omitted and the benediction proceeds without 
prelude with the word spoken by the Buddha: ‘from now on shall these 
two ever increase their knowledge, restraining their senses to gain release.* 
It appears that Aivaghosa did not recognize the traditional usage. He was 

1 JA, 1912, 1, pp. 79-100. 

> Oritical notes to Saundarananda-kdvya by L. V. Poussin in the Bulletin oj the 
School oJOrisnJtal Studies, London Institution, Vol. T (1917-1920), pp. 133-140. 

* The oonversion of s&riputra and his friend Maudgalyayana is also related 
in the Mohdvagga of the Vinayctpifaka, I (FTS), pp. 39 foil. 
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acquainted with the usage and he had the power to vary it in ease of need. 
In the l^driputraprakaram we find the allegorical figures of hvddhi (wisdom), 
klrili (fame), and dhfii (firmness), appearing and conversing. This is fol- 
lowed by the advent of the Buddha himself adorned with the halo. In 
this drama we find the hetcRra named Magadhavatl, a Vidusaka named Komu- 
dhagandha, a hero named Nayaka, a Dusta (rogue), a maid-servant, Sari- 
putra and Maudgalyayana. The drama is doubtless intended for the 
purposes of religious edification. It is too fragmentary to show that the 
author was possessed of humour. The drama alludes to an old garden as 
the place where part of the action passed as in the Mfcchakatikd and the 
house of the hatcera served as the scene of another part of the action. 
The drama shows close agreement with the classical m^el as the name of 
Vidui^ka shows. The name of the hatcBra does not observe the rule exempli- 
fied in the Cdrudatta, The fact that the Dusta and the Nayaka appear by 
these titles only has a parallel in the CdrudaUa and the Ndgdnanda, a Bud- 
dhist drama of Harm. 

In this drama we find the Buddha, his disciples, the hero of the JuUcera 
play, and Dhanaiijaya speaking Sanskrit which is faulty. The errors in 
Sanskrit are Prakritisms. There is no doubt that the Sanskrit is excellent 
and the fragments show traces of able versification and the style of Afiva- 
gho^a. The other characters speak Prakrit. Three different forms of 
Prakrit may be distinguished: the first spoken by the Dusta (rogue), the 
second by the mysterious Gobarn and the third by the hetasra and the Vidu- 
saka. The Dusta’s speech is generally similar to the Magadhi of the Prakrit 
grammarians. The Prakrit of the Gobam agrees with the old MagadhJ 
in having I for r and e in the nominaliive singular, but it reduces all sibilants 
to *8*. Other points of similarity are the retention of the dental for cerebral 
in vanna, the lengthening of the vowel before the suffix the accusative 
plural neuter in pupphd and the infinitive ' hhumjitaye*. 6auraseni is as- 
cribed to the hetcera by the Sastra which gives pracya or eastern dialect 
to the Vidusaka. There is no softening or omission of intervocalic con- 
sonance as in the other Prakrits of the drama. In the words of the hetcera 
the word Surada occurs with softening of t to d. In the dialect of the 
Duste we have a form makkataho which may be genitive as in Apabhramda. 
It is interesting to study the language of the drama which contains many 
archaic features of Pali and the dialects of the older inscriptions. The drama 
of Aivaghosa has no clear evidence of Mahara^tri at all. Ardhamagadhi 
is pre 89 ribed for slaves {cetaa), rdjaputras, and guildsmen (ire^thino).^ 

The fragments of the two plays have been found by Lttders, * along 
with those of A6vagho^’s ^driputraprakaraijM, The first of them appears 
to be a Buddhist allegory and the second one is concerned with the love 
affair of a young nayaka called Somadatta ending probably in bis conver- 
sion to the Buddhist faith. 

The fragment of the allegorical play contains rhymes composed much 
in Aivagho^’s style. If the surmise that Somadatta’s love affair ended in 
his conversion to Buddhism be correct, the plot of the second play is c^sed 
on a story which is substantially the same as that of Advaghoffa’s 8aun- 
daranania^kdvya, *The motif of the lover holding his mistress’s mirror’ 
forms a central point in both. But the occurrence of three verses in the 
Sragdhard metre which became popular with later Buddhists, specially 
those of Kashmir, goes against connecting the second play with any of 


* Keith, Sa/nahrU Dramaf p. 336. Cf. C/dAno, Nandavagga, HI, 2, pp. 21 fall. • 

* BruehaHleke BuddhiaHacher Dramaa^ (li^ll)i Sitjsungsborichte der ROnigl Akade* 
mis dar Wifsensohalten zu Berlin, 
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the three known works of A6vagho^. The occurrence of two verses in the 
Harinl metre and one in the Aryd goes alike against the presumption as to 
the second play being a work of A^vaghosa (Johnston, The Buddhacarita, 
II, Intro., pp. xviii if.). According to Levi, Ai^vaghosa was the author of a 
lyrical drama treating the legends of Ra^trapala (JA, 213, 1928, pp. 200 
foil.). 

A^vagho^a’s indebtedness for phrases and idioms, thoughts and ideas 
becomes greater and more palpable when we consider his kavyas in re- 
ference to the two epics and the earlier Buddhist works. As regards the 
Great Epic, Johnston would, for the striking parallels, draw our attention 
particularly to the story of Nala and the Bhagavadgltd, One may observe 
that it was not only the 0%td but the Oildmdkdtmya as well which was in 
the literary background of Asvaghosa’s works. In the Saundarananda 
(XVIII, 1 1 ) Nanda says that he had all his desires appeased after the drinking, 
like a calf from the cow, of the Buddha’s teaching, ‘with the teats of bene- 
volence, the beautiful dewlap of clear expression, the milk of the good law 
and the horn of imagination’. 

Maitristanim vyahjana-carusasnam saddharmadiigdhampratibhana- 
6rhgarp | 

tavasmi gam sadhu nipiya tipta-traeva gamuttamavatsavarnah || 

This reminds us at once of the stanza 5 in the Oltdmdhdtmya which 
reads : 

sarvopanii^do gavo, dogdha Gopala-nandanah | 

Paxtho vatsah, sudhir bhokta, dugdham Gitamrtam mahat || 

It may be rightly pointed out that some of the verses of the Saundara- 
nanda are no doubt good sayings. As a piece of poetry^ the Saundarananda 
excels the Buddhacarita. It is not wanting in high poetic excellence. The 
style is very graceful. It contains beautiful similes which amply testify to the 
fact that A6vagho9a was a great poet. It contains some peculiar nominal 
and verbal forms.^ In the two kavyas of Aivaghosa cognate accusative is 
found frequently especially with verbs meaning to speak. Upasarga 
*prati' has been used with the accusative to denote the various case rela- 
tions. ^The locative is used with a number of substantives and adjectives 
in various case-ideas. The absolute genitive does not occur in the Saun^ 
darananda. The perfect participle is used both as an adjective and a finite 
verb. The past participles are generally used with a finite verb. The 
passive imperative is also found. The conjunctive has sometimes been 
used ungrammatically. Some phrases and idioms occur frequently in the 
Saundarananda^ Finite verbs are often used. Desiderative formations 
may be noticed. Yamaka is not rare in Afivaghosa’s works (Prais^favat- 
aydm iva vaUaldffh gafp), Advagho^a adopts the udgatd for Canto III of the 
Saundararuinda, ^ The Suvadana and the Vardhamana species of the 
upasthitapraoupita are also found. ^ 

The metres employed by A6vagho§a are very numerous. At the time 
of Aivagho^a the distinction between prose and verse, essentially lyric in 
type, was fixed and the elaborate structure of the verse normally with 


1 JPA3B, N.S.. Vol. XXVI, 1930, ISlff. 

* Keith, History of Sanskrit Literature, pp. 63-64. 

* Cf. Saun^rananda, II, 66; Jacobi, ZDmO, XXXVIll, 603. 

udvegdtpunarbhave manah prai^idhdya 
sa yayau iayitavard/^ganddandsthah | 
ntM nrjKUinilayanddvanagamanakfiar^ 
sarasa iva TMUhitanalindtkalahariisai^ il 
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four lines of equal length and identic structure rendered it quite unsuitable 
as a medium of conversation.^ 

Gurner * in dealing with, the style of A^vagho^ points out that it is a 
mixture of naive effort and artificial embellishment. A^vaghosa often 
builds up his lines in well-knit descriptive phrases which lack the harmony 
of the later kavyas and recall the elaborate descriptive passages in the epic 
literature. Sometimes he gives a long series of nouns or verbs for the sake 
of mere emphasis and we notice an incessant stream of anwprdsa (sy- 
nonyms), yarnaka, and simple puns typical of an early stage in the develop- 
ment of Alankdra. His style differs widely from that of the epic but its 
leading features are undoubtedly epic in character. Thus 'kfisnam kftarjn, 
me kfiakdryya kdryyam\^ ' Kulasya ndndijananasca nandab\^ and 'Kdcit- 
padmavanddetya sapadnid padmalocand padmavaktrasya pdr&ve'sya padma- 
irirlva tasthusl ’ ^ are epic in fashion and as such insipid in comparison 
with the style of the later kavyas. Laboured construction and the practice 
of piling up verbs and nouns as we find in the EdmayarjAi (IV, xxviii, 27) 
may be found in A6vaghosa.® The use of hyperboles and rhetorical 
repetition of the concluding pada of a i^loka are also common in the Bdmd- 
yav>a and in the works of Afivaghosa.^ The doubling of the gerundive 
verb ® has its parallels in the epic.® 

The grammatical usage of Afivaghosa stands between that of the epics 
and of Kalidasa. The self-expression in Aivaghosa’s poetry gave the in- 
trospective thought a place in literary Sanskrit. i® 

Although the Jataka version of the story of Bsyasrnga is c^lmost the 
same as that in the great epic, Aivaghosa’s allusion to it with the express 
mention of the king’s daughter as 6anta by her name,i^ presupposes the 
legend in the two epics. The tradition of Talajangha as alluded to by 
AiSvaghofa differed from that in a stanza incorporated in Kautilya’s AHha- 
idstra : 

rakto giremufdhani Menakayam 
kamatmakatvdicca sa Talajanghah I 
pftdena Vidvavasuna sarosam vajrena 
hintala ivabhijaghne || 

( 8 ,, VII, 39.) 

kopaj Janamejayo Brahmanesu vikrantab 
Talajangha4 ca Bhrgusu. 

(Arthaidsiray I, 6.) 

The stanzas cited in the ArthaSdstra^ I, 6, refer to the destruction of 
Da^dakya Bhoja and Karala Vaideha on account of a lascivious attempt 
(k&mftt) on a Brahmin maiden, while the Jatakas preserve a tradition which 
accounts differently for the destruction of king Dandaki. It is yet to be 
ascertained what were precisely the sources of the legends of Hiraiiyaretas 
and Sv§rh&, Indra and Ahalya, Surya and SaranyQ, Vaivasvata and Agni, 


^ Keith, Sanskrit Drama, p. 90. 

2 JPASB, N.S., Vol. XXIII (1927), pp. 347-67. 

> Saundarananda, XVIII, 10. 

* Ibid., IV. 6. 

< Bvddhacarita, IV, 36. 

^ Saundarananda VI, 34; Buddhacarita, V, 42; Saundarananda, XVII, 69. 

’’ Cf. Buddhacarita, IX, 68; VIII, 46; XI, 23; Rdmdf/am, HI, XXXVII, 37-64; 
V., xlii, 18 

^ Saundarananda, VI, 27. 

® BdmdyavM, IV, XXVUI, 22. 

1® JPASB, N.S.. Vol. XXIU, 1927, pp. 347-67. 

/Saufuiaranaiuto, Vn, 34. 
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Vadistha and Aksamala, Para^ara and Kali, Dvaipayana and a harlot in 
Kaii, Ahgiras and Sarasvatl, Dilipa, Kasyapa and a divine damsel, Ahgada 
and Yamuna, Gadhin and Ghrtaci, Sthula^iras and Rambha, Pramadvara 
and a serpent, Budha’s son and Urvasi, Jahnu and his wife, 6antanu and 
Gahga, Somavannan, Saunandakin and Urva^I, Bhimaka-Senaka and his 
wife, Janamejaya and Santanu’s widow, Pandii and Madri, alluded to by 
Aivaghosa in his kavyas.^ Similarly one has got to find out the source of 
the allusion to the cause of the destructioi> of the Kurus, Andhaka-Vrenis, 
and the Mekhala-Dandakas. 

If the Buddhacarita be the earlier of the two kavyas of Aivaghosa, 
as it undoubtedly is, two questions are apt to arise in this connection: (1) 
What is the earlier model on which it was based? (2) Whether or not its 
Sanskrit text in Cowell’s edition represents the Indian original of its Chinese 
vetsion bearing the title of Fo-sho~hing-tsan-king It is easy to answer 
the second question i i the affirmative. By comparing the English renderings 
of the Sanskrit text and the Chinese version none can help coming to the 
conclusion that if the Indian original of the Chinese version differed any- 
where from the former, it must have been on some minor points of variation 
in readings. 

As to the earlier model, it is found in neither of the two great Sanskrit 
epics nor in any other Brahmanical or Jaina work. Our attention has 
been drawn to the stanzas constituting the prologue to the Ndlaka Sutta 
in the SuUa-nipdta^ suggesting that this prologue of which the composition 
was a matter of accident served as the earlier literary model for a consistent 
self-conscious attempt on the part of A^vaghosa for the production of a 
magnificent kavya on the life of the Buddha .2 

The original title of the Ndlaka Suttay as given in Asoka’s Bhabru Edict, 
is Momyya Sutta, The prologue (Vatthugdthd)y while supplying the 
historical context to this discourse, incidentally narrates the visit of R^i 
Asita, the Indian Simeon, to Kapilavastu to see the newly born Bodhisattva 
in the house of king Suddhodana, and to predict his future greatness as a 
Perfect Buddha. The self-same theme is poetically dealt with in the 
Mahdvastu (II, pp. 33-43), as well as in the Lalitavistara (VII). This is 
treated also in a magnificent kavya like the Buddhacarita,^ So far as the 
Mahdvastu is concerned, the mixed Sanskrit counterpart of the Pali Ndlaka 
Sutta is presented apart from the story of Asita. Three stages in the deve- 
lopment of the Sutta concerned are apparent. In the first stage it passed 
off till the time of Asoka as the Moneyya Sutta without the historical context 
bringing in Nalaka as the interlocutor. In the second, it cajne to bear, 
with the context supplied, the title of Ndlaka Sutta, And in the third 
the prologue appeared with the Nalaka context expanded into a distinct 
poem on the role of Asita in the life of the Buddha. 

The three poets dealt independently with the same theme with a common 
Buddhist legend behind them, producing three poems of distinctive literary 
effect. The prose legend which is met with in the Jdtaka Niddnakathd ^ 
may be treat^ as a common presupposition of them all. 


^ Saundarananda, VU, 26-45; Buddhacarita, IV, 79. 

> Barua, Old Br^mi Inscriptiona in the Udayagiri and Khav4agiri Oaves, p. 172, 

> See J. Muir's instructive article — AsUa and Buddha or the Indian Simeon in JA, 
1878, Sept., Bapat’s edition of the SuUa-nipdta, p. 102. 

* Fausboms Jdtaka, 1, pp. 54f. It is not claimed that the legend as narrated in 
the Niddnakathd is itself anterior to the Prologue to the Ndlaka Sutta, All that is 
suggested above is that 'what the form of the earlier prose legend might be, can be 
inferred from the NidAna version. 
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Pali Ndlaka Sutta’-^mtthugdthd, 8-9; 8utta~nipdta (PTS), p. 133. 

Tato kumarain jalitam iva suvamiain 
ukkamukhe va sukusala-sampahatthaip | 
dadallamanam siriya anomavannam 
dassesu puttam Asitavhayassa Sakya || 

Disva kumaram sikhim iva pajjalantam 
tarasabham va nabhasigamam visuddham I 
suriyam tapantam sarada-r-iv*abbhamuttam 
anandajato vipulam alattha pitim || 

Mahdvaatu, H, p. 38, vv. 62-54; 

Svagatamanuragatam te supto 
tavat priyadarfii kumaro | 
drakfyasi tvam prativibuddham 
vigraham iva jatarupasya || 

Pratibuddham oa kumaram praveniyam 
astamangalakrtayam I 

upanamayi matusma ghanavivarak^am va adityam || 

Di^tvana tam raivaro kundalamiva 
pattakambalanyastam | 
abhyutthahitva tvaritam amkena 
praticchati kumaram || 

Lalitaviatara^ VII, p. 110: 

Sadhu svagatu yacase kilamitab prlto’smi te dardanat 
IS^o’sau dayitab kumara varado dra^tum na dakyo’dhuna | 

Sadhu tava muhurtamagama iha yaddrakshyase nirmalam 
Candram va yatha pumama^i vimalam taraganairmanditam || 

Yad casau pratibuddhah sarathivarab paripurna Candraprabhab 
Tadaraja pratig^hya vanhivapusam suryatirekaprabham | 
banta padya me hrdevamahitam hemagravimbopamam 
Asito dmta ca tasya tou sucaranau cakramkitou dobhanau || 

The metre used in the stanzas cited from the Vatthugdthd conforms 
more to the Buoira than to the Praharfini variety of the Atijagati class. 
That employed in the stanzas from the Mahdvaatu must be broadly classed 
under Famkti, while the metre of the Lalitavistara gathas stands midway 
between the Brhati and Pamkti classes. The metre of the stanzas from the 
BvMhacarUa is obviously an Upajati variety of Tristhubh. Although the 
Pali stanzas are in the Atijagati metre and those of the BuddhacarUa in 
the Upajati, in wording, general movement, music, and rhythm, there is a 
closer resemblance between the VaUhugdthd and the Buddhacarita. 

The Pali lines — 

Tato kumdram jalUatii iva auvannarjfi 
ukkamukhe *va mkiiaala’aampahatfciifh | 
dadaUamdnaft^ airiyd anormva^iyij^ 


were olearly in the background of Aivagho^a’s lines. 

Buddhacarita, III, 23 : 

Drffvd ea t(HH rdjaautaiji Htriyaatd jdjvalyamSnayi vapufd Myd ca 
Ibid., I, 66 : 

Tatu Brahmavid Brahmavidtnn jvdkmtatji Brdhyd Myd caiva 
tapa^Myd ca. 
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Upajati is the metre which is abundantly used by Aivagho$a in his 
Bvddhacarita. The monotonous effect of its trochaic cadence in a con- 
tinuous narrative is sought to be effected by the changes on the possible 
variations of rhythm. The other metres employed in the two kavyas 
consist of Anu^tubh, Vam^astha, Rucira, Praharsim, Vasantatilakft, l^arabha, 
Malim, ISikharim, Kusumitalatavellita, l^ardulavikridita and Suvadan& 
among the Samavrtta^, ViyoginI or Sundari, Aupacchandasika, Apara- 
vaktra or Vaitaliya and l^spitag^ among the Ardhasamavrttas, and 
Udgata and Upasthitapracupita among the Viimmavrttas. An example of 
Salini is met with in the &dripuiraprakarana. Bharata’s Ndtya-idstra is 
the only other work where we have a' description of the metre cali^ 6arabha. 
ASvaghoi^ has skilfully employed Udgata and Upasthitapracupita among 
difficult metres. The employment of the Vipula in the dlokas contained in 
the two kavyas, which fell out of use in classical kavya, keeps the works 
nearer to the Great Epic in which it is common enough. The metre Manda- 
krant& does not occur in the Saundarananda and in the BvddhacarUa. 
Fifteen metres have been used in the Saundarananda. AiSvagho^a’s ^tyle 
is of the Vaidarbha type. ^ It is simple. Ai^vagho§a is at his best in 
simple and elegant description. The proportion of Vipulas to Fathyas 
about 11*7 per cent is much lower than this in the Nala and slightly less, 
according to Hopkins, ^ than the general average of the Mahdhhdrata, while 
it is more than half of the corresponding figure in Kalidasa’s RaghuvarpAa. ^ 

Aivaghosa’s treatment of the legend of Rsi Asita in his Buddhacarita 
takes us beyond the stage in the development of poetry which is repre- 
sented by the gdthda in the ^Pali Vatthugdthd, the Lalitaviatara and the 
Mahdmatu, The same conclusion is to be drawn from the fully developed 
character of the prosodical system of k&vya in Aivagho^a’s poems. The 
question arises — was such a development of Sanskrit kavyas historically 
possible in the first century A.D. ? 

The writing of kavyas in conformation to the 4pfinite rules of prosody 
and canons of kavya poetry in the Ku^ana age is not historically an impossi- 
bility. The Junagarh Rock Inscription of Rudradaman I dated A.I>. 160 
bears a clear testimony to the development of the science of rhetoric and 
prosody, and no less that of poetics. It is here for the first time that we 
have the following account of the proficiency of a ruling prince in these 
sciences and arts: Sphuta-Jaghu-madhura-citra-kdrUa’Mda-sama^pddrd- 
larnkfta-gadya-padya-kdvyavidhdna-pravinena prarndna-rndntmrndna-avara^ 
gati-varm-adraaatvddibhih parcma-iak^na-vyarpjanair-upeUk-MnUk-rnuriirid^ 
amyarn-(idhigata-Mahdk§atrapa-ndrnnd, 

The kdvya-vidhdna of this dated epigraphic record is the same word as 
the kdvya-dharma of our poet. Here, however, we are not concerned with 
Indian poets in generltl but with a Buddhist poet in particular. When 
precisely was classical Sanskrit adopted by the Buddhists as the vehicle of 
expression ? 

Since Professor D. R. BhAndarkar seriously doubted the rise of the 
Buddhist sects before the reign of Adoka on the evidence of his Schism 
Pillar Edict, it is maintained ^ that the names of the sects appear in the 
inscriptions that date from the first century B.C. to the second or third 
century A.D. According to the Dipavaapaa,^ each sect with its rise changed 
the original texts, their arrangement, language and interpretation. The 

^ Keith, Hist, of Sanekrii LUeraiure, p. CO. 

^ OruU Bpio of India, pp. 223-24. 

3 Johnston, Aeia of the Buddha, Introduction, p. Ixiii ft. 

* Barua, Aaoka and Hia Inscriptions, Ft. 1, Ch. IX. 

> Oldeabeig Ed., V, w. 82-60. 
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language of the gdthds in the Mahdvaatu and the Lalitavistara is a kind of 
mixed Sanskrit, Prakrit with Sanskritio tendency or Sanskrit retaining 
its Prakrit legacy. According to a Tibetan Buddhist tradition, the text 
of the Prdtimok^a-svira was recited in Apabhramda by the Sammitiyas, 
in Sanskrit by the Sarvastivadins, in a corrupt (mixed) dialect by the Maha- 
sahghikas and in Paidaci by the Sthaviras. These are precisely the four 
languages which find mention in the Mahavyutpatti (p. 64). The bearing 
of this evidence on the point at issue is stiU uncertain. The utmost l;he 
tradition wants to say is that the Sarvastivadins preferred to have their 
scriptural texts in Sanskrit. But the prose portions of both the Lalita- 
vistara and the Mahdvaatu^ the former of which was a work of the Sarvasti* 
vfidins and the latter that of the Mahasahghikas, go to^establish that from 
a certain date the prevailing tendency of all the Buddhist sects was to 
Sanskritize the texts from an earlier diction which was allied more or less 
to Pali and Prakrit. The evidence of the various inscriptions in which the 
Buddhist sects are mentioned goes only to show that the official language 
of India tended, as time went on, to bo more and more Sanskritic from an 
earlier Prakrit stage until it was completely replaced by Sanskrit throughout 
India in the Gupta age. ^ Such a culmination of the process of linguistic 
transformation in official documents was undoubtedly reached for the first 
time in the Jun&garh Bock Inscription of Rudradaman I in the middle of 
the second century A.D. But the Sanskrit pradastis (royal panegyrics) com- 
posed by the court poets in the metres and style of kavya date from the 
third or fourth century A.D. This fact must be taken into consideration in 
discussing the date of the kavya s of Advagho^a. 

Johnston in his comments on the language and style of Advaghosa 
has sought to establish that the rules of Panini, which are generally adher^ 
to, are not sufficient to account for certain peculiar grammatical forms. 
Advagho§a’s acquaintance with a Dhatupatha is rendered possible by the 
BvMhacarita, XI, 70, illustrating nine senses of the root \/ av: 
Athendravaddivyava iaivadarkavad 
gunairava ireya ihdva gdmava | 
avdyurdryairava aatautdn ava iriyaica 
rdjannava dharrnamdUmana}^ || 

But the Saundarananda, verse XII, 10, as piquantly observed by Johnston, 
* refers to the threefold use of asti as a particle for the past, present and 
future,’ the rule playing a part in the famous Buddhist controversy over 
the reality of the past and future, but not being found in Pacini or the 
orthodox grammars.^ 

tri§u kdle§u sarvefu nipdto 'atiriva amfUklj, 

In instances where, as Johnston observes, Panini’s rules are not com- 
plied with, the odd forms or constructions in Advaghoi^’s works have their 
parallels in the epics, while a few usages are peculiar to Buddhism. There 
are several examples in Pali, for instance, of the form of compound typified 
by Advagho^a’s vdik§yamanarupa^ cf. Pali tararndnarupafi The use of 
the phrase, prdg eva (Pali^xi^ sva), as equivalent to kim puvar is primarily 
Buddhist. The expression, yend^mas tena, * conforms to the Pali idiom, 
yena bhagavd tena. The employment of the enclitics, me and te as instru- 
mental is frequent in Pali works and Asoka’s inscriptions; it is known as 


^ R. G. Bhandarkar, JBBRAS, 1001 ; Rhys Davids, Buddhist India, p. 161. 

* Acts of the Buddha, lntTod,,p,lxvui. 

* fifuMo-nipdto (PIS), 417, 

* Budd h aoarita, VI, 66. 
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well to the epics but not generally sanctioned in classical Sanskrit. The 
method of comparison by relatives, e.g. dulplchim eva viiisyate, is not in- 
frequently met with in the Maha>ana Sutras. The use of asmi for aJiam 
may be accounted for by asmi in the Pali w^ord asmimdna, equivalent to 
aharnkdra and dtmdbhimdna. We may not agree with Johnston in thinking 
that piirvatama ^ is a mistake for purvatana, the archaic puritunia being 
met with in the Lalitavistara gathas. (Cf. Pali Purimatara^ Purimatame) 
Like other Buddhist writers, A^vaghosa is addicted to the case-ending 
ta]^ in place of the ablative or instrumental, a frequent use of which is with 
a verb in the sense of knowing or understanding, e.g. iuhhato gacchasi^ * 
dra§tavyam bhutataj^y ^ cf. Pali bhutam bhutatOy abhutam abhutato. His 
fondness for the cognate accusatives is due to the earlier and epic usages. 
His kavyas are rich in verbal forms in which the tenses are normally employed 
but no distinction is made between the perfect, imperfect and aorist. He 
often places, for the sake of emphasis, the conjunction ca and the inter- 
jection hi towards the end of a sentence. His works are * pleasantly free 
from overgrown compounds* and the compounds used by him are ‘never 
filled out with padding *, though some of them are irregular. 

In Aivagho^a’s vocabulary one may trace with Johnston the Bgvedic 
use of the word dvija for agni, ^ and verb in in the sense of ‘emit (heat)’, * 
and the epithet Aurvaieya for Va6istha. ® 

In connection with the ceremony of measuring out soma he makes use 
of the plain root 's/ md without compounding with the prefix vi or 
the instances of which occur in the &atapatha Brdhmana. It is again the 
Brahmanas that may sanction the use of the words nivarta ® and vimad ® 
in the sense of ‘grow sober*. The reference to Prajapati’s act of creation 
by tapas points to the same conclusion. 

The employment of prok§ana and abhyiik§an which is indicative of 
his knowledge of the finer points of ritual goes to prove his indebtedness 
to the l^rautasutras. 

The two stanzas, cited below, betray undoubtedly their historical 
connection with the two ^lokas in the ^vetdivatara Upawi^ad : 
sadisyab kapiladeeha pratibuddha iti sm^ tih I 
saputrah pratibuddha6ca Prajapatirihocyate || 

B., XII, 21. 


Yo yonim yonim adhitisthatyeko vifivani rupani yonifi ca 
sarvah I 

n^im kapilam sastam agre jfianair bibharti jfiayam&nam ca 
pafiyet || 

Svetdivataray V, 2. 


Pravrtti-dubkhasya ca tasya loke tr^nadayo dosagana nimittam | 
naive4varo na prakrtirna kalo napi svabhavo na vidhir 


yadrccha || 


S.y XVI, 17. 


Kalah svabhavo niyatir yadyccha bhutani yonib puru^a iti 
cintyam | 

samyoga esam natvatmabhavat atmapyanidab sukha-dubkha- 
** ^vetahatura, 1, 2. 


^ Buddhacarita, XIII, iO. 

« Ibid,, XIII, 44. * Biiddhacarita, XI, 71. 

^ Bvddhacarita, IX, 0. 

» Ibid., XV, 44. » Ibid., IX. 30. 


2 Saundarananda, VIII, 48. 

* Saundarananda, I, 2. 

7 Saundarananda, II, 36. 

^0 Buddhacarita, II, 51. 
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One may correctly observe with Johnston that though many of the 
legends alluded to are to be found in the Mahdbhdrata, they are not quite 
in the same form. Many of the stories referred to by Advagho§a are not to 
be found in the MaMbhdrala. There must, therefore, have been some 
other literature dealing with these legends, possibly often in a kavya form, 
which is now lost for ever.^ The Jataka representation of certain legends, ^ 
probably based on an earlier form of the Great Epic, goes to show that there 
grew up different legends, obviously in a ballad or kavya form, about 
certain kings, nations, and personages, speaking of their destruction or 
degradation but accounting for it in different ways.® 

Besides many Buddhist technical terms and words peculiar to 
Buddhism, Afivaghosa freely employs several terms and expressions derived 
from the terminology of Samkhya-Yoga, Rajadharma and other Indian 
sciences of which the source, among others, was the Santiparva of the 
MdhdbMrata. Such proper names as Samkrandana, Lekhar 9 abha, Maya 
and Ambara, and such ordinary words as avi, ^ avasanga, arthavat^ 5 upakara, 
dfpti, and vallarl, ® all employed in special senses are only to be found in 
the lexica and not in any previous literature which is now known. The 
special kavya vocabulary which grew richer and richer from the days of 
KUidaea is traceable in A4vagho§a’s poems only in their initial stages.^ 
Turning to Aivaghosa’s style, we cannot fail to appreciate the diflSculty 
which he created for himself by trying to employ the literary art for purposes 
so incompatible as those of the story-teller, preacher, poet and scholar. 
Johnston characteristically observes: ‘AAvaghosa is a writer of baffling 
contrasts, on the one hand the literary artist as story-teller, preacher and 
poet, on the other the scholar anxious to conform with all the rules and to 
parade his knowledge. The possession of good qualities implies a liability 
to the corresponding defects, and among a people who treasured intelli- 
gence and learning it is not surprising to find some who lapsed at times, 
like the Buddhist poet, into pedantry. For if his matter is excellent, his 
manner is often fflsconcerting.’ ® A . blend of such contradictions and 
opposites in Advaghosa marks out his singular greatness and genius. 

The kavya poetry as typified by the two works of ASvagho^a follows 
a method of construction of the verses which is diametrically opposite to 
that in the Akhyanas and Epics. In the Rdmdyav^a, for instance, almost 
the entire composition is in a kind of dloka metre having an even fiow 
without any clear division. In it monotony is sought to be relieved by 
endless variations of rhythm, and the verses appear only as parts of a 
whole, and not as units by themselves, while frequent repetitions and re- 
currences of the stock phrases and the slow movement of the story are 
made to mitigate the monotony and tension of listening. In the kavyas 
of .^vagho^a^ on the other hand, each verse is treated as *a separate unit 
by itself both grammatically and in its sense and it is constituted of four 
clearly articulated pddaa, in which cross reference and similarity of frame- 
work serve equally to bind the whole together and to delimit it from the 
contiguous verses’. Advaghofia occasionally demonstrates how a verse 


i Johnston, Acta of the Buddha, p. xlvii. 

® See allusions in the SaraShanga J. (522) and Satpkicca J, (530). 

® Barua, The Arthaddatra : A Blend of Old and New tn the Bhdraia-Katmudi, I, 
pp.Oafl. 

* In the sense of 'mountain*. ® Meaning 'man*. 

® Meaning 'feather*. 

^ Cf. such qpeoial words as praanigdha, praUydtand, kardla and nighna, Johnston, 
op. ctl., p. hoax. 

® ioid., op, oil., p. Ixxxvii. 
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can be constructed on an epic basis. Or he takes a common phrase to 
build round it a complicated pun. The treatment of each verse as a separate 
unit per se might in a sense be regarded as a reversion to the practice of 
the Rgveda. It might historically be due to an older tradition of kdvya 
which developed in the country under the aegis of the ballads or on the 
lines of the reflective and didactic gdthds. Some earlier instances of this 
nmy perhaps be found in the Psalms of the early Buddhist brothers and 
sisters, or even in some of the Jataka poems. 

This kSvya method underwent further development in the classical 
stage. The principle that each verse is a separate unit asserted itself later. 
In Kalidasa we notice an exception in so far as he ‘occasionally constructs 
a verse on parallel or contrasted pddas\ while ordinarily his rhythm is 
based on the verse as a whole and not on the individual pddas. Later 
poets enthusiastically followed his practice with the result that a kavya 
epic came to be little more than a collection of miniature poems loosely 
strung on the thread of the story. 

As a pioneer, Afivaghosa, appears to have faced certain difficulties in 
building up a poem out of a number of stanzas sharply demarcated from 
their neighbours. Effective narration was indispensable as an art in his 
kdvyas and as the means of keeping the readers* minds directed to the real 
issue, especially when he had to convey in the form of poetry a definite 
message of the religion he ardently professed. The narration of the story 
was of secondary interest only to the classical writers who had no such 
mission through poetry beyond the appeal of their art. So the problem 
to him was — how to maintain the unity vital to his purpose. This he sought 
apparently to achieve by articulating his poems as clearly as his verse. 
The proc^ure adopted led him to (a) calculate with care the proportion 
of space to be allotted to each episode, and (6) to group together the verses 
by various devices into units, each dealing with a single topic. The ex- 
pedients tried were either the simple way of doing this by change of metre, 
or employing yamaka to mark the end of a period, or constructing a whole 
series of verses on a similar scheme with a refrain or with a parallel set of 
similes. 

The successful handling of comparisons is the main feature of A4va- 
gho^a’s technique. For without comparisons (upamds) as the main ingre- 
dient of rhetoric it is not possible to communicate the emotional content 
of facts in long narrative poems such as the Buddhacarita and the Saundara- 
nanda. The reader’s imagination_is sought to be stimulated ordinarily 
by the employment of what the Alankdrikas call vakrokti or indirect ex- 
pression in wMch the incompleteness of the parallel is a powerful aid to 
Buggestiveness. In Aivaghosa’s case, the vakrokti itself consists of com- 
parison of some kind. He excels other Sanskrit poets in his fondness of 
similes drawn from a wide range of literature and natural phenomena.^ 

Gumer * has collected references f(om the Saundarananda and Buddha- 
carita to establish that the Sanskrit poetry of Aivaghosa is characterized 
by the psychological interest evinced in many similes employed by him. 
It is not uncommon for a poet to draw a simile from natural objects for 
mental experience, from moving water to indecision, for instance. And the 
reverse process of using the mental experience as the source of the simile 
is not unknown even to the Sanskrit epic. The frequency, however, with 


^ In this connection it is interesting to read Mrs. Rhys Davids* note on 'Sim/Ues 
from the Nikdyaa*, published in JPTS, 1888. , ^ c i wrrr 

* The Psychological Simile in Aivaghosa by C. W. Gumer, JASB, N.S., Vol. XXVI, 
1930, TO. 175-180; S., IV, v. 42; B., IX, v. 71 ; S„ VIH, v. 5; «., X, v. 42; 8., m, v. 33; 
B., Xra, V. 5; B., Xin, V. 6; S., XV, v. 66; 5., XV, v. 67; B., XITI, v. 61 ; B., VHT, v. 76, 
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which it occurs in Afivaghosa gives quite a special note to his kavya and 
one may fairly suggest that it is largely through Afivaghosa’s influence that 
this type of simile found a place in later kavya, including of course that of 
Kalidasa. 

Gumer draws our attention to a fully developed passage in the use 
of the psychological simile to describe external action. ^ AiSvaghosa has 
sacrificed his descriptive power to his psychological and didactic interest: 
This is clear from the account of Buddha’s attack by Mara and his army. 
The simile from impotent passion is introduced primarily for its didactic 
value on a favourite Buddhist theme. A purely descriptive passage in 
the Saundarananda of animal life in the thickets of thq Mountain-side has 
unexpectedly two illustrations (X, 11 and 14) of a more subtle and less 
didactic psychological significance. However subtle they may be, similes 
of this kind from psychology to an observation of nature are handicapped 
in point of literary satisfaction by their inverse character. The cardinal 
point in A^vaghosa’s psychology, especially in its ethical bearing, lies in 
that distinction between the self and senses, or between the mind and senses, 
which is the moral background of kavya poetry. 

It is far from being the case with A6vaghosa that interest in human 
aifection is absorbed entirely by the theme of passion, but the quieter 
emotional experiences of ordinary friendship present fewer opportunities 
for the psychological simile. Ingratitude has been mentioned as a simile 
for desertion of the home. The self-expression in ASvaghosa’s poetry gave 
the introspective thought a place in literary Sanskrit. 

The similes of allegorical character are also in the writings of Aivaghoim. 
The conception of the fire or sea of sorrow, so common in epic literature, 
has been given a distinctly ethical value by Aivaghosa when he expounds 
Buddhist doctrine.2 For the sea of sorrow compare Bdmdyafj^a (II, lix, 
27-31) with Buddhacariia (I, 75). Other types of similes (e.g. purely 
picture similes) are also found in the writings of Afivaghosa, e.g. the white- 
robed maiden asleep with her flute.^ - He is nevertheless indebted to the 
epics for his stock similes and rupakas like the lotus and creeper, sun, moon 
and the stars, lightning and clouds, etc. The similes from the domain of 
consciousness and conduct, which Aivaghoim uses so frequently, are also 
scattered in the Rdmdyai^a^ The obscure grammatical simile in 8aun» 
dararuinda (XII, 9, 10) is imitated by Kalidaaa.^ 

According to the Indian works on poetics, the similes or comparisons 
are either purely verbal without poetic emotion or substantial with poetic 
emotion. If merely verbal, their appeal lies to the intellect. Advaghosa’s 
comparisons are not generally adapted to the emotional needs. His 
grammatical similes are laboured and pedantic. Some of them are far- 
fetched conceits. Those of the psychological type seem to have an aca- 
demical aura about them.^ Those drawn from ordinary life and are effec- 
tively employed for moral or didactic purposes are the similes to which 
normally a preacher has recourse. The rupaka typSy which is compionly 
met with in the epics but which became obsolete in later ages, is palpably 
artificial in spite of its majestic eloquence. The simplest comparisons, 
drawn from nature, are o^n the best; even where they are used pedanti- 
cally, they are not lacking in the freshness of observation. 


1 B.,Xin, 46-51. 
s Vide Buddhacariia, IX, 20. 

» Ibid,, y, 49. 

^ Cf, Rdradyaff/a, V, zxviii, 12; V, xxiz, 1; VI, Iziii, 6. 

» Baghu., XV, 9; C. W. Gumer, JPA8B (N.S.), Vol. XXIII (1927), pp. 347-67. 
« JASB, 1030, pp. 175-180. 
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Ab for other rhetorical figures, A^vaghoim makes much of distributive 
phrases where one has the zeugma of one verb with two nouns, or that 
of one verb with two pairs of nouns, or that of two verbs with one noun, 
or that of one adjective with two dependent nouns. The distributive 
compounds occur frequently, and rarely the numerical riddles and Kalidfiaa's 
favourite figure, arthdntaranydsa. 

His love of recurring sounds is different in its character from that 
displayed by the later poets who employ Yamaha in all its varieties. Either 
he employs an ordinary form of Yamaha where there is the repetition of two 
syllables at the end of a pdda, or where it approaches rhyme, one has the 
repetition of the same syllables at the end of a pdda^ either where a verse 
is repeated without alteration to enforce a comparison, or where, as in a 
number of cases, the same syllables are repeated in verse, usually with 
difference of meaning but not in emphatic positions. In repeating sounds, 
one of his favourite practices is to take the leading word in a sentence and 
form a vocative compound using this word as the base, e.g. nifi^amiaya 
aarniayo me (S., XVIII, 8). This turn of speech is reserved almost entirely 
for the Buddha. His leaning to repetitions of sounds led to experiments 
in rh 3 niie with their several instances in the Saundarananda. This poem 
affords instances where there is a rhyme inside the pdda^ those where the 
rhyme covers two pddas, and others where we have rhymes at the end 
of all the pddas. The stanza (iS., VIII, 32) in which four out of the six words 
end with madd and two with praddh, the recurrent beat of rhyme is little 
in accord with the mood of epic poetry. 

The classical poets of In^a differ from Ai^vaghoipa in their sensitiveness 
to variations of sound and delicate combinations which are a source of 
never-failing joy. In matching, however, the sense with the sound, some 
of them have followed a way that is decidedly lacking in subtlety, and 
sometimes manufactured verses with a limited number of consonants or 
even only one. The nearest approach to this ingenuous trick is to be found 
only in a solitary stanza in BvddhacarUa^ XII, 93 • 

apdrapdrasamsdrapdram prepsurapdrayat 

Advaghosa’s hold on the intricacies of rhythm is amply attested by his 
success in the employment of Upajdti in long stretches without causing 
tedium to the reader. His verse is generally melodious, and occasional 
lines are particularly happy in the collocation of consonants. But he 
seldom hesitates to subordinate the agreeableness of sound to the display 
of learning. Sometimes he uses a word such as ajihladat, the ill sound of 
which is ^sapproved by Bh&maha. 

Advaghosa also uses words in more meanings than one sometimes in a 
recondite fashion to baffle the reader. In the ironical application of /this 
method one has a clear anticipation of the way of Indian drama. I-tsing 
rightly observed that AiSvagho^a ‘clothes manifold ideas in few words; for, 
besides this habitual use of words in two or mcfre meanings, every single 
word almost in his poems is pregnant and should be given its full value in 
translation’. 

In Cowell’s estimate, Alvaghosa by his technique was to KUidftsa 
what Ennius was to Vergil. Johnston will rather seek Afivagho^a’s European 
analogy in Milton, ^ equally a scholar and equally fond of displaying his 
learning, who similarly sought to express his religion within 'the limits of 
an epic. insistence on symmetry, his exposure of the framework and 
his non-fiinotional decoration are characteristic of early work, not of a time 


^ Buddhaeariia, 11, Intro., zcv. 
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when art excels in the skill of concealing the art. In other words, he is 
primitive alike in his poetry, religion and philosophy. He reveals himself 
as a man of artistic temperament and strong passion who is capable of 
delighting in everything that appeals to the senses but finds no suitable 
foothold anywhere till he seeks refuge in Buddhism. All his writings are 
informed by the zeal of the converse. By his intense conviction of the 
importance of his message he carries away the reader of another faith and 
alien civilization. The inadequacy of his philosophy is no bar to the per- 
suasiveness of his religious appeal. Admirable is his skill in narration, 
but the real appeal lies in the spontaneity of his overflowing emotion. There 
are two sources of this outflow of emotion: (1) his ardent devotion to the 
person of the Buddha, and (2) his keen sense of the impermanence of all 
things mundane and the ephemeral character of all ordinary joys of life. 
Every line of his two poems fiows with the urge of his faith, and his religious 
zeal enlivens the driest passages. The second can account for the passion 
with which he denounces the ordinary joys of life. This is due not merely 
to a revulsion of feeling but also to a strong internal conviction of the 
truth of what he speaks. It is only when he begins to deal with that which 
lies at the core of his heart, forgetting his learning and his rhetorical and 
pedantic tricks. 

The two sources of poetic emotion, viz. the profound veneration for 
the person of Buddha and the keen sense of the impermanence of all things 
and the utter worthlessness of all worldly goods, are in no way peculiar to 
Advaghosa. For the same are precisely the sources of the emotion which 
overflows in the psalms or inspired verses of the early Buddhist brothers 
and sisters. In Canto XVIII Advaghosa comes out just as a psalmist 
when he pays through the mouth of Nanda the following personal tribute 
to the Master: 

Y& dretidalyo hrdayavagadhab 
prahho bhrdam mamatudatsutiksnab | 
tvadvfikyasamdaindamukhena me 
sa samudhHab (ialyahrteva dalyab II v. 7. 

Katham kathabhavagato’smi yena 
chinnab sa nibsamdaya samdayo me | 
tvacch&san&tsatpatham&gato’smi 
sudedikasyeva pathi prana^tab II v. 8. 

Ki^yam gatam janma nirastajanman- 
saddharmacaryamufito’smi samyak | 
k^t^nam krtam me k^akarya k&ryam 
lokefu bhuto’smi na lokadharm& || v. 10. 

Thera Vangisa, for instance, pays a similar tribute to the Buddha 
in the stanzas cited below*. 

Cando yatha vigataval&hake nabhe 
virooati vitamalo va bh&num& I 
evam pi Angl^sa tvam mah&muni 
atirocasi ya^sa sabbalokam || 

TheragdthS (PTS), v. 1252. 

Ayam afijali paochimo suppan5jnito, 
m& mohayi jftnam anomapafifia | 
parovaram ariyadhammam viditva 
in& mo^yi jSnam anojnaviriya || 
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varim yatha ghammanighammatatto 
vacabhikaAkhami sutam pavassa | 
yadatthiyam brahmacariyam acari 
Kappayano kacci’ssa tarn amogham || 

w. 1272 and 1273. 

The influence of. an earlier version of Valmiki’s Rdmdyana is to be 
sought, according to Johnston, in language, ideas, similes and other rheto- 
rical figures. The kdvyaa of Advaghosa and Valmiki’s Rdmdyavi^a, IV, 35. 7, 
refer in the same way to the story of the disturbance of Vi§vamitra*s auster- 
ities by the apsard, Ghrtaci, while in the Balakanda which is presumably 
added later to the epic narrates the story in some detail replacing Ghrtaci 
by Menaka. The Chinese work called Fo-pen-hsing-chi-ching presupposes 
a text of the Buddhacarita in which Menaka, exactly as in the Balakanda 
narration, takes the place of Ghrtaci. An earlier Buddhist poet composed 
the story of Vessantara and Maddi in verse meaning to substitute it for the 
inspiring story of Rama and Sita, to offer in other words, the canonical 
Vessantara Jdiaka as a substitute for the widely* popular Rdmdyana. As 
suggested elsewhere ^ the popularity of the most elegant form of the Anustubh 
or ISloka metre as developed in this epic led the earlier Buddhist poets to 
employ the same in such other later Pali canonical works as the Buddha- 
vamsa^ the Cariydpitaka and the Apaddna. 

Here a very important question arises — ^whether or not there was an 
earlier form of the Buddhacarita composed throughout, like the Rdmdyana^ 
in the Anustubh metre before Aivaghosa changed it into its present form, 
seeking to produce a kavya chiefly in tlpajati ? The cantos in Anustubh 
remain closer to the style of the epic and earlier traditional verses, while 
those in Upajati and other metres take the kavyas far away from it. 
Referring again to the allusion to the story of Vifivamitra and Ghrtaci, we 
cannot fail to find that the Buddhacarita verse reads almost like that in the 
Rdmdyana, while the corresponding verse in the Saundarananda has alto- 
gether a dijfferent rune about it. 

Buddhacarita, IV, 20 : 

Vidvamitro maharsidca vigadho’pi mahattap&b | 
dadavarsanyaranyastho Ghrtacyapsarasa h^tab || 

Rdmdyana, IV, xxxv, 7 : 

Ghrtacyam kila samsakto dadavarsani Lak^ma^a | 
ato’manyata dharmatma Vidvamitro mah&muni || 

Saundarananda, VII, 35 : 

Brahmarsibhavarthamapas^a rajyam bheje vanam yo vijaye^va- 
naathab | 

sa Gadhijaicapahrto GhrtacyE sama dadaikam divasam viveda || 

A similar remodelling of the traditional verses in Anustubh is traceable 
in the Jdtakas, o.g. the Savpkicca, and the Sarahhanga as well as in the verses 
quoted in Kautilya’s Arthaidstra (I, 6).^ 

Advaghoi^ was a master of simple pathos : 

mahatya tn^anaya dubkhair garbhenasmi yayadhrtab I 
tasyft n4p^latn&yab kvaham matub kva sa mama || 


1 B. C. Law, History of Pali Literature, I, p. 290; Law, The Minor Anthologies of 
the Pali Canon (SBB), Pt. Ill, p. 91. 

* Barua, The Arthaidstra ; A Blend of Old and New in the Bhdrata Kaumudt, 
I, pp. 93fl, 
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A^vaghosa’s style became obsolete in the classic period of k§vya, 
especially after Kalidasa. The change of taste and the preference of other 
methods of writing are accountable indeed for the waning of his influence 
on the poets who flourished after Kalidasa.^ The closest and most palpable 
is the historical relationship between Advagho^ and Kalidasa, although 
in all instances the evidence of direct borrowing is not conclusive. A few 
typical stanzas cited below from the writings of both may suffice to indicate 
the form in which Kalidasa expressed the ideas for which he was indebted 
to his Buddhist predecessor. * 


A^vaghosa 

Tam gauravam Buddhagatam 
cakarsa 

bh&ry&nuragab punaracakarsa | 
So’nidcayannapi yayau na tasthau 
tarams tarangesviva rajahamsah II 
,1V, 4,2.) 

BvddMcarita — 

Sa hi svagatraprabhayojjvalantya 
dipaprabham bhaskaravanmu- 
mo^a I 

maharhajambunada caruvarno 
vidyotay&m&sa dida^ca sarva^ || 
(Canto I, Si. 32.) 

Tasm&t pram&nam na vayo na k§.lah 
kadcit kvacit iSrai^thyamupaiti loke | 
rajfiamrsinafica hitani tani 
k^ani putrairak^ani purvaih II 
(Canto Si. 61.) 

Mah&tmani tvayyupapannametat 
priyatithau tyagini dharmakame | 
sattvanvayajnanavayo’nurupa 
snigdha yadevam mayi te matih 
syat II 

(Canto I, Si. 60.) 

Srutva vacastacca manaSca yuktv& 
jfiatv& nimittaidca tato’smyupetah I 
didrksayS. Sakyakuladhvajasya 
dakradhvajasycva samucchritasya || 
(Canto I, Si. 63.) 

Vats* vavuh spardasukh& manojfi§p 
divyini vfis&msyavapatayantah I 
suryah sa ev&bhyadhikain'cak§4e 
jajv&la saumyarciranirito’mih II 
(Canto I, SI. 41.) 


KlLIDlSA 

Margaoalavyatikara kuliteva 

sindffiib I 

(Sailadhirajatanaya na yayau na 
tasthau || 

. {Kumdra S., V, 86.) 

Aristadajyam parito visarina 
sujanmana stasya nijena tejasa 
niSithadipah sahasSl hatatvi§o 
babhuvuralekhya samarpitS* iva. 
(Raghuvamia, Canto III, Si. 16.) 

Tejas&m hi na vayah samiksate 
(Raghuvamia, Canto XI, Si. 1.) 


Sarwam sakhe tvayyupapanna- 
metat 

{Ktimdrasarpbhava, Canto III, 

I§1. 12.) 


Kalid&sa has used the word ‘Sakra- 
dhvaja * many times in his k&vya. 


Didah prasedurmaruto vavuh 
sukh&h 

pradakBin§>rccirhavir&gnir§dade 
babhuva sarwam dubhaiSamsi 
tatk^anam 

bhavo hi lokftbhyudayaya tadp$am 
{Raghuvaifiia, Canto in, Si. 14.) 


1 Johnston, op. cii., p. Jxxix ff. 

9 Saundarananda-kdvya, Bengali Tr. by B. C. l«aw. Preface {Anuvddaker kathd). 
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Vatayanebhyastu vinibsrtani 
parasparopasita kundalani | 
strlQam virejunnukhapankajani 
saktani barmy esviva pankajani || 
(Canto III, 6l. 19.) 


Kacit tamradharosthena 
mukhenasavagandhina 
vinidadvasa karne’sya 
rahasyam druyatamiti 

(Canto IV, SI. 31.) 

Muhurmuhurmadavyaja- 
drastanilamdukapara | 
alaksyarasana reje 
sphuradvidyudiva ksapS. |J 

(Canto IV, SI. 33.) 


Sa rajasununargarajagam! 
m^ajiram tanm^avat pravistab I 
lak^miviyukto’pi dariralak^ya 
cak^um^i sarvadrfiininam jahara || 
(Canto Vli, 6l. 2.) 

Hatatvi^o’nyab iSithilatma bahavab 
striyo viaSdena vicetana iva | 
na Gukrudumadru jahuma dadvasii- 
ma cetana ullikhita iva stbitab II 
(Canto VIII, 6l. 25.) 

Adityapurvam vipulam kulam to 
navam vayo diptamidam vapufica | 
kasm&diyam te matirakrame 9 a 
bhaiksaka evabhirata na rajye || 
(Canto X, SI. 23.) 

Yo hyarthadhaimau paripidya 
kamab 

syftddharmakamye paribhuya 
c&rthab I 

kSmarthayodcftparame^a dhanna- 
sty&jyab sa krtsoo yadi kank^i- 
t&rthab II 

(Canto X, SI. 29.) 

Vacanena haranti valgunS. 
niditena prabaranti cetasa | 
madbu ti^^bati vftoi yo^itam 
h^aye bal&balam mabadvisam || ^ 
(Saundaranan^ kavya^ 8. 35.) 


te^am miikbairasavagandba- 
garbbaib 

vyaptantara sandrakutuhalanam 
vilolanetrabbramara irga vaksab 
sahasrapatrabharana ivasan 
(Raghuvam^a, Canto VII, iSl. 11.) 

Karne lolab kathayitiimabbud- 
anana spar6alobhat 

(Uttaramegha, 40.) 


Amum sabasaprabiteksanani 
vyajarddhasamdar^ita mekhalani 
nalam vikarttum janitcndra 
^aiikam 

siirangana vibhrama cestitani 
{Raghuvam&a, Canto XIII, I§1. 42.) 

Sa nyastacihnamapi rajalaksmnn 
tej o vi.4eganiJ mi tarn dadhana b 

(Raghuvam^aj Canto II, 6l. 7.) 


Ni6itbadipab sahasa batatviso 
babbuvuralekbya samarpita iva 
(Raghuvam^a, Canto III, l5l. 15.) 


Ekatapatram jagatab prabbutvam 
navam vayah kantamidam 
vapu^ca I 

(Raghuvamia, Canto II, SI. 47.) 


Nadbarmmamartba kamabbyam 
vavadbe na ca tona tau 
nartbam kamena kamam va 
so’rtbena sad^a strisu 
(Raghuvarnia, Canto XVII, SI. 57.) 


madbu tistbati vaci yositam 
brdi balahalam eva kevalam 
ata eva nipiyate ’dbaro 
b^ayam mu^tibbir eva tadyate 
(v. No. 3380, SvJ)hd§itdvall.) 


^ In Sarga Vin, verso 35, we find that the last two lines are known as part of a 
verae of Bhartfhari (I, 82) which in the /^ubhd^Udvaa (3380) is attributed to K&lidaaa 
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Pramad&n5magatima vidyate 

(8. 44.) 

. nanrtustath&nya];! . . stana- 
bhinnaharab 

(10. 37.) 


Manorathanam agatir na vidyate 
{Kumdrasambhava^ Canto V, 6l. 64.) 

Cacala bala stana-bhinna-valkal& 
(Kumdrasanibhavay Canto V, SI. 84.) 


babhuva sa hi samvegab dreyasas- 
tasya vrddhaye | 

dhaturedhirivakhyate pathito 
’ksara-cintakaib II 

(12. 9.) 

Sruta-mahata ^ramanena 

(9. 50.) 

vateritab pallavatamraragab 

puspojjvalasririva karnikarab 

(18. 5.) 

Tatab smrtimadhisthaya capalani 
svabhavatab I 

indriyanlndriyarthebhyo nivarayi- 
tumarhasi || 

(13. 30.) 


dhatob sthana ivadedam sugrivam 
samnyavedayat 

(Raghuvam^a, Canto XII, SI. 58.) 


Sarasvati druta-mahatam mahiya- 
tarn 

(AhhijUdnadakuntalamy VIII.) 

Pracakrame pallavaragatamra 

prabha patahgasya mune4 ca 
dbienub 

(Raghuvamitty Canto II, SI. 15.) 

Tasmad yasya mahabaho nigrhl- 
tani sarvaiab 

indriyanindriyarthebhyas tasya 
prajha pratisthita 

(Bhagavadgitdy 2. 68.) 


Visayairindriyagramo na trptim- Ragadve^avimuktais tu viimy&n 

ac^gacchati | indriyaii^caran 

ajasram puryamano’pi samudrab atmavadyair vidheyatma prasadam 
salilairiva || adhigacchati 

(13. 40.) (Bhagavadgitdy 2. 64.) 

Besides the examples given above, some verses have been quoted by 
H. P. Sh&strl in the preface to his edition of the Saundarananda-kdvya 
published in 1910. They are as follows : — 

Tam sundarim cenna labheta Nandab 
sa va niseveta na tarn natabhrub I 
dvandvam dhruvam tad vikalam na dobhe- 
t&nyonyahih&viva r&tri oandrau || 

S.y IV, 7. 

parasparena sp^ha^iya tobham 
na cedidam dvandvamayo jai^yat | 
asmin dvaye rupavidhanayatnab 
patyub prajanftm vitatho’bhavifyat || 

Kumdra S.y VII, 66. 


and Mftgha jointly. Peterson remarks that the verse recurs in the Palicatantra (ed. 
Hertel, Harvard Oriental Series, I,* 146) and also with the beginning cmrtaiji vadane^u 
y^itam in the Huvalayfinanda. Aufrecht*s indexes refer to SubhdfiiamtUctdvally 
XVI, 2, where the reading is nearly as in the Kuvalay&nanda. Bohtlingk cites (Indiache 
Spruche, 4677) Subhd^itdrxMva, 17A and a verse, aamukhena vadanti valgund (Ind. 
Spr, 7124 SB Palicataniray ed. Kosegarten I, 202-3) in which the two lines are also 
contained. According to Dr. F. W. Thomas who in his note on the Saundarcmanda* 
k&vya^ (dRA8, 1011, pp. 1126-6) is of opinion that as the first half-verse is 

plainly original in the passage of the Saundarananda, we must substitute for K&lid&sa 
the name of Aivagho^a and perhaps replace Mftgha by somebody else (kctdeU), 
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The following table will clearly indicate how Ai^vaghosa repeated his 
ideas in his own works. It will also show his indebtedness to earlier 
Buddhist writings and ideas as well as his influence on other writers: — 


Saundarananda kdvya — 

Krtagaso’pi 

(II, 24.) 

Parai^arah ^apadarastatharsib 
kalim siseve jhasagarbhayonim | 
Suto’sya yasyam susuve mahatma 
Dvraipayano vedavibhagakarta || 
(VII, 29.) 

Dvaipayano dharmaparayana^ca 
reme samam kaSisu ve^yavadhva | 
Yaya hato’bhuccalanupurena padena 
vidyullatayeva meghah || 

(VII, 30.) 

Ha Caitraratha ha vapi ha 
mandakinl ha priye | 

Ityiirta vilapanto’pi gam 
patanti divaukasah II 

(XI, 50.) 


Tasmadyasasamasabhyam tanme 
vyakhyatumarhasi | 
Yacchrutva dnivatam ^restha 
paramam prapnuyam padam || 
(XII, 17.)* 

Antarbhumigatam hyambhah 
draddadhati tiaro yada | 
Arthitve sati yatnena tada 
khanati gamimam || 

■ (XII, 33.) 


Kaimano hi yathadr^tatkayavak- 
prabhavadapi | 

Ajivah p^thagevokto duh^odhat- 
vSdayam maya || 

(XIII, 17.) 


Krtagaso’pi 

(Cf. Buddhacarita, II, 42.) 

Kallin caiva pura kanyarn 
jalaprabhavasambhavam | 
Jagama yamiinatire 
jataragah para§arah II 

(Buddhacarita, IV, 76.) 

Pura hi ka^isumdarya ve§avadhva 
mahanrsib I 

Tadito’bhut padanyasaddurdharso 
daivatairapi || 

(Buddhacarita, IV, 16.) 

Ha Mandakini ha puskirini ha vapi 
ha Caitraratha ha Paruipyaka 
ha Nandanavana ha Misrakavana 

iti karunakarunam 

paridevase | 

(Divydvaddna^ p. 194.) 

6riiyatamayamasmakam siddham- 
tab ^rnvatam vara | 

Yatha bhavati samsaro yatha 
vai parivartate || 

{Buddhacarita, XII, 16.) 

K^tham hi mathnan labhate 
hutadam 

bhumim khanan vindati capi 
toyam | 

Nirbandhinab kiflcana nastya- 
sadhyam 

nyayena yuktam ca krtam ca 
sarvam || 

(Buddhacarita, XIII, 60.) 

Ajivo nama bhij jamano kSyavaci- 
dvaresu yeva bhijjati, manodv&re 
ajivabhedo nama natthi, puraya- 
mano pi tasmim yeva dvaradvaye 
purati, manodvare ajivapuranam 
nama natthi. Kayadvare pana vi- 
tikkamo ajivahetuko pi atthi, na 
ajivahetukopitathavacldv&re . . . 
Yam pi pana ajivahetukam catu- 
bbidham vaolducoaritam bhiLsanti 
idam akusalam vaoikammam n&ma, 
tato virati pi samm&v&c& n&ma. 
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Yam pana ajivahetu nesadama- 
cchabandhSdayo pa^am hananti 
adinnam adiyanti micch&caranti 
ayam niiccha>ajivo n&ma, tato 
virati samma-ajivo nama. Yam pi 
laficam gahetva musa bhananti 
pesuniiapharusasamphappalape 
pavattenti ayam pi miccha-ajivo 
nama, tato virati samma-ajivo 

nama. 

{Atthasdliiit, p. 220; cf. 

Dhammasanganiy p. 64.) 

Napaneyam tatab ki6citprak§epyam Kim pan’ettha pathama-parajike 
napi kiiicana | kinci apanetabbam va pakkhipi- 

drastavyam bhutato bhutam tabbam va asi n’asiti ? Biiddhassa 
yadrdam ca yatha ca yat || Bhagavato bh&site apanetabbam 

(XIII, 44.) nama n’atthi. Na hi TathS-gata 

ekavyaftjanam pi niratthakam 

vadanti. I^avakanam pana deva- 
tanam va bhasite apanetabbam pi 
hoti. Tam dhammasamgahaka 
thera apanayimsu. Pakkhipi- 
tabbam pana sabbatthapi atthi, 
tasma yam yattha pa^hipitum 
yuttam tarn pi pakkhipimsu yeva. 
Kim pana tan ti? *Tena samaye- 
nati’ va, *Tena kho pana samaye* 
nati’ va. 

{Sumarigalavildsini, P.T.S.,p. 12.) 

Buddhacarita, Canto XI — Therlgdtkd — 

Yatnena labdhab pariraksita^ca ye Asisulupama kama k&ma sappasi- 
vipralabhya pratiyamti bhuyab I ropama | 

te 9 vatmavan yaoitakopame^u iikkopam& anudahanti atthikah- 

k&me^u vidvaniha ko rameta || 22 kalasannibha || 488 
Anvi^ya cad&ya ca yatatar^a yanatya- anicca addhuva kama bahudukkha 
jamtab pariyamti dubkham | mahavisa | 

loke tniolkasadp^u teffu kame^u ayogu^o va santatto aghamula 
kasyatmavato ratib sy&t || 23 duUibapphala || 489 

Anatmavamto yairvida^ta rukkhapphalupama kama mamsa- 

vina4amarchamti na y&mti darma | pesupama dukha | 
kniddhograsarpapratime^u te^u kamesu 8upinopam& vaficaniy& kaixi& 
kasyatmavato ratib syat || 24 yaoitakupama || 490 
Asthi k 9 udharta iva s&rameya sattisulupama kama rogo ga^do 
bhuktapi ^ agham nigham | 

Y&nnaiva bhavamti t^tab ahgifak&susadisa aghamulam 

jirn&sthikankUasame^u te^u kime^u bhayam vadho || 491 
kasy&tmavato ratib sy&t || 25 

Ye r&jacaurodakap§.vakebhyab evam bahudukkha k&mS. akkh&t& 

B&dhSiraQatv&j janayaxnti dubkham 1 antar&yik& | 

tefu prabiddhftmi^asammbheQu gacchatha na me bhavagate viss&so 

kitoefu kasy&tmavato ratib sy&t || 26 atthi attano || 492 

(AiigtOUm NiU^, HI, page 97.) 
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Yatra sthitanamabhito vipattib 
datrob sakadadapi badhavebhyab I 
himsresu tesvayatanopamesu kamesn 
kasyatmavato ratib syat || 27 
Girau vane capsii ca sagare ca 
yadbhum^amarchamtyabhilahgha- 
manab I 

te9u drnmapragraphalopamesii 
kaine§u kasyatmavato ratib 
syat II 28 

Yanarcayitvapi na yamti darma 
vivardhayitva paripalayitva | 
angarakarsapratimesu tcsu kameeu 
kasyatmavato ratib sy&t || 29 
Tirthaib prayatnair\ ividhairavaptab 
k^^ena ye nS.damiha prayamti | 
svapnopabhogapratimesu tesu 
kamesu kasyatmavato ratib syat || 30 
Vinadamiyub kuravo yadartham 
Vrfinayamdhaka maithila danda- 
kai^ca I 

dulasikasthapratimesu te^u kamesu 
kasyatmavato ratih syat || 31 
Sumdopasumdavasurau yadartha- 
manyonyavairaprasutau vinastau | 
sauhardavi^le^akarcsii tesu kamesu 
kasyatmavato ratib syat || 32 
Kamamdhasamjnab krpaya va ke ca 
kravyastu natmanamihot- 

srjamti | 

sapatnabhutesvadivesu te^u k^e^u 
kasyatmavato ratib syat || 33 
Kam&mdhasamjnab k^anam karoti 
prapnoti dubkham vadhaban- 
dhanadi | 

Kam&rthamadakrpanastapasv! 
mrtyu^ramam carbati jivaloke || 34 

Saundamnanda-kavya — 

Bharasyodvahanartham ca 
rathakso’bhyajyate yatha | 
Bhojanam pranayatrartham 
tadvadvidvfiiinipevate || 

(XIV, 12.) 


Praklehyamadbhiravadanam 
viloky&b sarvato dii§ab | 
G&ry& dp^tidca t5.rasu 
jii&garisu^ sad& || 

(XIV, 24.) 


Appassada avi?8o kama viittS 
Bhagavata, bahudukkha bahupa- 
yasa, adinavo ettha bhiyo. Atthi- 
sankhalupama kama viitta Bhaga- 
vata, bahudukkha bahupayasa, 
adinavo ettha bhiyo. Mamsapesu- 
pama Icama vutta Bhagavata, 
bahudiikkha bahupayasa, idinavo 
ettha bhiyo. Tinukkupama k&ma 
vutta Bhagavata, bahudukkha ba- 
hupayasa, adinavo ettha bhiyo. 
Angarakasupama kama vutta 
Bhagavata, bahudukkha bahupa- 
yasa, adinavo ettha bhiyo. Supi- 
nakupama kama vutta Bhagavata, 
bahudukkha bahupayasa, adinavo 
ettha bhiyo. Yacitakupama kama 
vutta Bhagavata, bahudukkha 
bahupayasa, adinavo ettha bhiyo. 
Riiklchaphalupama kama vutta 
Bhagavata, bahudukkha bahupa- 
yasa, adinavo ettha bhiyo. Asisu- 
nupama kama vutta Bhagavata, 
bahudukkha bahupayasa, adinavo 
ettha bhiyo. Sattisulupama kama 
vutta Bhagavata, bahudukkha 
bahupayasa, Minavo ettha bhiyo. 
Sappasirupama kama vutta Bha- 
gavata, bahudukkha bahupay&sS., 
adinavo ettha bhiyo. 

(Cf. Majjhirna Nikdya, 1, 130, 364.) 


. . . yatha va pana akkham abbafi- 
joyya yavad eva bharassa nittha- 
ranatthaya, yatha va pana putta- 
mamsa-aharam ahareyya yavad eva 
kantarassa nittharanatthaya ; evam 
eva bhikkhu patisamkha yoniso 
aharam ahareti n’eva dav&ya . . . 

{MaMniddesa, p. 241.) 

Addasa kho Bhagavft dibbena 
cakkhunft visuddhesid atikkanta- 
mimusakena ftyasmantam Mah&- 
moggall&nam Magadhesu Kalla- 
v&)amuttagajne pacalSryamfinaip 
nisinnain, disvft, . . . &yasmato 
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Mahamoggallanassa pamukhe 
patiitahosi . . . Nisajja kho 
Bhagava ayasmantam Maha- 
moggallanam etad avoca, ‘paca- 
layasi no tvam Moggallana, paca- 
layasi no tvam Moggallana’ ti ? 

(Angvitara, IV, 86.) 

Dante’pi dantam pranidhaya . . . tena bhikkhave bhikkhuna 

kamam talvagramutpidya ca daiitehi dantamadhaya jivhaya 

jihnuyapi l talum ahacca cetasa cittam abhi- 

Cittena cittam parigrhya capi nigganhitabbam abhinippijetab- 

karyah prayatno na tu ne’nuvrttab 11 bam abhisantapetabbam ; tassa 
(XVI, 83.) dantehi dantamadhaya jivhaya 

talum ahacca cetasa cittam abhi- 
nigganhato abhinippijayato abhi- 
santapayato ye papaka akusala 
vitakka chandupasamhita pi dosu- 
pasamhita pi mohupasamhita pi te 
pahiyanti te abbhattham gacchanti. 

(Majjhima Nikdya, I, pp. 120- 

121 .) 

Atha dvijo vfila ivaptavedab Atha Candraprabha devakanya 

k^ipram vanik prapta ivaptala- banig iva labdhalabhab samyak- 

bhab I sampanna iva karshakab ^ura iva 

jitva ca rajanya ivarisainyam vijitasamgramab sarvarogapari- 

Nandab krtartho gurumabhya- mukta ivaturo yaya vibhutyft 

gacchat || Bhagavatsakadam agata .... 

(XVIII, 1.) (Divydvaddna, p. 666.) 

Advaghosa has also repeated the same Brahmanieal allusion in his two 
kavyas : 

Saundarananda — Buddhacarita — 

Bheje dvapakim muniraksamalam Matahgyamakimmalayam 

kamadvadisthadca sa sadvaristhab | garhitayam riramsaya | 

Yafiyam Vivasvaniva bhujaladab Kapihjaladam tanayam 

sutab prabhuto'sya Kapihjaladab II Vafiistho’janayan munib II 
(Canto VII, 28.) (Canto IV. 77.) ’ 

If we read carefully the Bvddhacarita (Canto XI, vv. 38 and 39) and the 
Rahhdvall of Nagarjuna (vv. 46-47 and 49) we may find that Advaghosa 
exercises some influence on Nagarjuna, the author of the Ratndvall, The 
Bvddhacarita has the following passage: * Nidrdvidhdtdya tathaiva iayyd 
ydnam iathddhvaircmand4andya ^ which may be compared with the passage 
‘ Sayyd'nruLpdnahaatyaSvciStfndrn ’ in the Ratndvall (v. 49), Again Nagarjuna 
has borrowed the idea in verses 46-47, of the Ratndvall from 
Advagho^a’s Cf. * I^uhkhapratlkdranimitUibhutdstasmdtprajdndni 

vi§ayd na bhogydh ’ (‘Therefore the objects of sense are the means for remedy- 
ing people’s suffering and not enjoyment’ — Bvddhacarita, Canto XI, v. 39) 
with * Duhkhapratikriydmdtram 6arlrain Vedandsukham* . . . (v. 46) and 
* Duikhapratikriydmdtraip Kalpandmdtram eva ca’ . . . (v. 47).* 

^ A bed is for riddance of drowsiness and a carriage is for avoidance of road- 
fatigue. 

a JRAH, 1936, p. 249. 



Ghafteb IV 

a6vaghosa the teacher 


In the colophon of the three works that are attributed definitely to 
A6vaghosa, he is eulogized, as we have seen, as ‘the great eloquent poet, 
the mendicant and teacher*. In the preceding chapter we have discussed 
at length his position as a great pioneer in the writing of Sanskrit kdvya 
and drama. Here it remains to carefully consider his position as a senior 
Buddhist mendicant and gifted exponent of Buddhism. Although Adva- 
ghosa the mendica^^ is not separable from A^vaghosa the teacher, the 
difference between the two lies in the fact that his career as a mendicant 
is primarily a personal concern, while his success as a teacher has a public 
interest, for on that depends the inherent strength of the popular appeal 
of the religion of which he was an ardent devotee and exponent. His life 
as a mendicant implies only a change of faith, while his role as a teacher 
means an active advocacy of a new faith with the zeal of a convert. Thus 
his second capacity is the happy culmination of the first. Whatever might 
have been the Master’s apprehension as to the future of the Good Faith due 
to the sentimental appeal of poetry in general, going by the definition of 
poetry he adopted, ho felt justified to think that Aivaghosa the poet was 
not incompatible with A6vaghosa the mendicant and teacher. Poetry 
with its religious appeal developed in Buddhism in spite of the Master’s 
timely warning against its prevalence. 

How exactly was his change of faith brought about, particularly 
through whose instrumentality, we cannot say. The tradition gives the 
Sthavira Par6va or a pupil of his the credit for Advaghoim’s conversion to 
the new faith. If it be assumed that Advaghosa’s life is a progressive one 
with its three successive stages, all comprehended by the continuous evolu- 
tion of a single personality — ^A§vaghoi^ the man — it cannot fail to be both 
interesting and instructive to enquire how A§vaghoi^ being a Brahma^a 
became a zealous Buddhist to assume at last the responsible role of a teacher. 

As a mendicant Aiivaghosa belonged to a particular Buddhist sect and 
school of thought. Broa^y speaking, he adhered to a school of thought 
within the definition of the Hinayana or Lesser Vehicle which aims at the 
attainment of Arhatship as the .final goal of religious effort, and not that of 
Buddhahood as in the Mahayana or Greater Vehicle. As for the sect, it 
is still an unknown factor. Johnston is inclined to connect him with the 
Kaukulikas or their offshoot — the Bahufirutikas. Even if he were an 
adherent of the Bahu6rutikas, we have sought to show that it does not 
mean that the sect to which he belonged was of the Mahasanghika line. 
The Bahuilrutikas themselves, at least according to the MaMvyvipuUi^ 
sprang from the Mula-Sarvastivada sect which stood very close to the Thera- 
vada or Pali Buddhism. Whatever the actual name of the sect, its main 
line is Sarvastivada. Amongst the earlier eighteen sects, ^ the SuttavSda 
or Sautr&ntika was the thhd offshoot of the Sarvastivada. The main 
legends of the Buddha which Ai§vagho§a availed himself of in his kavyas 
were, as we shall see presently, those traceable in the traditions of the 


1 Qeiger, Mahdvamaa, Ch. 5; B. C. Law, Debates Commentary (P.T.S.Tr. Series— 
English rendering of the KaihdvaUhupakarano-atfhakattid), Intro., pp. 1-7. 
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Theravada, the Sarvastivada and the Mahasanghika. As regards the 
history of the F^rst Council, A^vaghosa has followed a distinct tradition^ 
the tradition undoubtedly of his sect. This differs from others in so far as 
it makes the IndraiSala Cave connected with the Grdhraku^ mountain as 
the venue of the Council instead of the Saptaparni Cave associated in other 
traditions with the Vebhara or Vaihara hill of Rajagrha. The point of 
difference which is historically important is that it speaks only of the 
rehearsal of the Sutras by Ananda and the redaction made of the Sutra 
Pitaka, having nothing to say about the recital of the Vinaya by Upali 
and the redaction made of the Vinaya Pitaka. ^ The omission is significant. 
The Pratimok^ expounded in the Buddfiacarita is not the Pratimoksa code 
of ih.e Vinaya\ it is the collective name for the guiding moral principles such 
as those embodied in the Dhammapada and other Sutta texts, — the principles 
which were behind or the ideals which were before the Vinaya discipline. 2 
In other words, the Pratimoksa in the Buddkacarita was in both matter and 
form the Pratimoksa j)rinciples that are said to have been inculcated by the 
Buddha in the Mahdpaddna Suttanta, ^ The Mahdvasiu presenting a 
legendary life of the Buddha is introduced as the ddi or beginning of the 
Vinaya Pitaka of the Lokottara branch of the Mahasaiighikas. ^ Here 
by the word ddi is really meant the niddna or historical introduction to the 
Lokottara vada Vinaya. There is a similar historical introduction to the 
Vinaya Pitaka of the Theravada as well as the Sarvastivada. This does not 
mean, therefore, that the Lokottaravada sect dispensed with the Vinaya 
Pitaka, 

According to Vasumitra, the Sarvastivada interpretation of' Buddhism 
centred round the four Noble Truths, ® The same holds true alike of 
Theravada. ® The four Truths equally form the main burden of A^vaghosa’s 
interpretation of Buddhism. Disease, decay, and death are the unavoidable 
accidents of individual life which has its beginning in birth. These con- 
tingencies are made the main and only argument by j^rince Siddhartha in 
favour of the life of renunciation which he was led to adopt. Advaghosa 
is not tired of repeating it tod constantly dinning it into our ears. The 
finding of th(^ sure way of escape from the above contingencies is said to 
have been the only aim of the ascetic life of Siddhartha. There were other- 
wise no other causes of unhappiness from a worldly man's point of view 
which impelled him to leave the world. The Discourses of the Buddha 
on which A6vagho§a's knowledge of Buddliism was based are full of such 
painful reflections. 80 far as the phenomenal side of individual life is 
concerned, the contingencies mentioned above formed the main crux in 
all forms of asceticism. There was no new reading of them as facts in 
Buddhism. ASvagho^a’s dilatation on the subject cannot but remind us 
of the reflections in the Maitrayana Brahmana Upanisad, ^ the two Sanskrit 
epics, the Jatakas, and other Buddhist Canonical texts. The points were 
equally stressed in Samkhya as known to and represented by Aivaghosa, 
particularly in his Buddhacarita, ® The case made out for Buddhism is 


^ Beal, Fo-sho-hing-taan-king, Ch. 28, p. 335. 
a Ibid., Ch. 25, p. 296ff. 

> Dlgha, II, p. 49: Pdtimokkhaifh uddiacUi. 

^ Senart, MahAvaatu, I, p. ^—dayamahdadrjfighikdnari^ lokotiaravddindm rnadhya^ 
deiikdndrii pdphena Vinayapipakaaya mahdvaatuye ddi. 

• Journal 0 / the Department of LeUera, Calcutta l/nivorsity, Vol. I — Masuda's 
Article. 

® Pepakopadeaa, Chap. I-^na kiflci buddhdnarp bhagavantdnam dhammadeeandya 
DhammocaklMao bahiddhdi taaaa aaJbharp auUarp arvyadhammeau pariyeattabbarih. 

® Book XII, w. 14 foil. 
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that none among the Indian teachers before the Buddha could find and 
point out the sure way of escape from the ills attendant on existence. Thus 
it is the certitude of the way of escape or deliverance that distinguished 
his new faith from Arada’s Samkhya-Yoga method and Rudrarama’s 
Yogic method. The weak point in all the contemporary and previous 
systems lay in the inadequacy and dubiousness of the paths prescribed. 
The Buddha’s way of escape suggested, however, a far superior way of 
truth as well as a far better way of life. The historical or the philosophico- 
ethical position of Buddhism thus made out by Ai^vagho^ was funda- 
mentally the same as that represented in the body of the Siitra Pitaka 
which served as the only Buddhist scriptural authority for him. 

The ills of life needed a satisfactory explanation and the ethical prin- 
ciples required a sound philosophic foundation. The needed explanation 
did not lie in the theory of creation by God, or by nature, or by fate, or by 
caprice. In the soul theory was not to be found the sound philosophic 
foundation of rational ethics. The satisfactory explanation lay in the 
Buddha’s jyratUya-samuijidda or law of causation ^ and in it alone could be 
laid a sound philosophic foundation of ethics and morality. Here, too, 
A^vaghosa’s presentation of Buddhism is in complete agreement with the 
trend of the Buddha’s teachings in the Sutra Pitaka. The same observation 
axjplies equally to his interpretation of nirodha meaning the complete 
cessation of the ills attendant on life ^ and the Noble Eightfold Path pointing 
to the sure way leading thereto. ® His description of nirvana of which the 
essence is tranquillity (,idnti) is similarly based upon the Sutra texts. The 
wiles and guiles by which women entice men, captivate their hearts and 
keep them enchained in the prison of lust, are precisely those which are 
described in the Jatakas and other Sutra works. His ideal king, ideal city, 
ideal state, ideal government, ideal home, father, mother, brother, wde, 
son and other relations, ideal religious order, ideal men and ideal religious 
life are at once epic, traditional, and Buddhistic. Similarly his dcscrij)tion of 
the three Refuges, the Tathdgata as the most perfect type of man and human 
and divine character, the Dharma as the best of norms ever propounded 
by any person in history, the x^ersonnel of the ideal Sangha as stalwarts 
among the disciples and followers of a great teacher and the persons endowed 
with wisdom, vision, character and spirituality is all in keeping with the 
Sutra tradition. 6raddhd (faith), vlrya (energy) and other moral faculties, 
the immoral mental states with their unwholesome effects and creating 
fetters and hindrances are all interpreted by him in consistency with the 
Sutra line of development of these psyco-ethical concepts. This very 
remark holds equally valid in the case of Mara ^ as depicted by him. His 
Brahmanical learning and heritage, his wide knowledge of the epics and 
popular legends, his owii keen observation of human affairs and natural 
conditions enabled him to bring out the importance, unfold the significance, 
and present the beauty, attractiveness and poetic appeal of the religious 
themes that lay nearest to his heart. But even here, in all these matters, 
he followed the time-honoured Sutra tradition of Buddha’s teachings. 


1 Cf. B. C. Law, Formulation of Pratiyasamutpdda, JEAS, April, 1937 ; E. J. 
Thomas, History of Buddhist Thought, Chap. V; B. M. Barua, PrcUifyasamutpdda as 
basic concept of Buddhist Thought, B. C. Law Volume, Ft. I, pp. 674£t. 

2 Cf. E. J. Thomas, History of Buddhist Thought, p. 43; B. C. Law, Concepts of 
Buddhism, pp. 28-29. 

« Ibid., p. 13. 

^ For a clear conception of Mara based on Hinayana literature, see B. C. Law, 
Buddhistic Studies, pp. 267ff. 
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The literary art employed by A^vaghosa in his Saimdarananda-kdvya 
in presenting the subject of salvation through the poetical discourses is 
evidently the same as followed in the Bhagavadgltd. The same is the case 
with the Karika form of the Lankdvatdra Sutra, One may maintain alike 
that this very art has been extensively used in the Milinda-Panho, This 
art was being developed in India through such Upanisads as the Katha 
and such Pali Dialogues as the Samahhaphala and Sakkapahha Suttas. 
The distinctive trait of the art as employed in the Bhagavadgltd and the 
Saundarananda-Jedvya is that here the dialogues are represented as those 
which took place between the guru (teacher) and the Msya (disciple). ^ 
The art consists in creating a historico-psychological or dramatic situation 
in order to excite curiosity in the reader’s mind to watch with rapt attention 
the course of events, the trend of the serious conversation, and to keep 
up the reader’s or hearer’s interest until the happy end of the drama is 
seen or known. Here the 4isya is just another word for the bhakta, devotee 
or votary. 2 

In the Ourugltd, the Guru is defined as the Master who opens the eye 
of the disciple blinded by the darkness of ignorance with the probe and 
soothing balm of knowledge and by whom the way of salvation is pointed 
out. 

This very definition of the Guru looms large in the following stanza 
addressed by the Buddha to Nanda : ^ 

Unmilitasyapi janasya madhye 
nimilitasyapi tathaiva caksub I 
prajfiamayam yasya hi nasti caksu6- 
caksur na tasyasti sacaksuso’pi || 

‘Similarly a man’s eyes may be closed and yet he alone has sight 
among people, though their eyes are open; for though a man has eyes, 
yet ho has not sight, unless he has the eye of intuitive wisdom.’ 

S., XVIII, 39-41. 

stavesu nindasu ca nirvyapeksah 
krtafijalirvakyamuvaca Nandah II 
Aho vifiesena vi6esadar6istvayanukampa 
mayi dar^iteyam | 

yat kamapanke Bhagavannimagnas- 
trato ’smi samsarabhayadakamah II 
Bhratra tvaya fireyasi daiSikena 
pitra phalasthena tathaiva matra | 
hato’ bhavi^yam yadi na vyamoksam 
sarthat paribhrasta ivakrtarthah || 

J5A., XI, 14. 

Tatab sa vismayavisto hpstaroma Dhananjayab I 
pranamya dirasa devam k^afijalirabhasata || 

76.^ XI, 44. 

Tasmat pranamya ppanidhaya kayam 
prasSidaye tvamahamidamidyam | 
piteva putrasya sakheva sakhyub 
priyab priyay&rhasi deva so^hum || 


1 Saundarananda, XVIII, 20, 22. 
* Ibid,, XVIII, 63. 

» Ibid., XVIII, 36. 
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5., XVIII, 22. 

Uttistha dharme sthita iSisyajuste 
kim padayorme patito’si murdhna | 
abhyarcanam me na tatha pranamo 
dharme yathaisa pratipattireva || 

76., XVIII, 1. 

jitva ca rajanya ivarisainyam 
Nandab krtartho giinimabhyagacchat || 

Bh., XI, 33. 

Tasmatvamuttistha, yai^o labhasva, 

jitva 6atrun bhuhksva rajyam samrddham | 

For such expressions as karmayoga (/8., XVII, 19), abhydsayoga (S., XVI, 20) 
and indriydnlndriydrthebhyo (8.^ XIII, 30) A^vaghosa was certainly indebted 
to the Bhagavadgltd, The following account given by A6vaghosa of the 
practice of dhydna or yoga in the Saundrananda-kdvya is nothing but a 
replica of Vasudeva’s account of the abhydsayoga in the Bhagavadgltd. 

8., XIV, 1^9. 

Atha smrti-kavatena pidhayendriyasamvaram | 
bhojane bhava matrajho dhyanayanamayaya ca || 

Pranapanau nigrhnati glaninidre prayacchati | 
krto hyatyarthamaharo vihanti ca parakramam || 

Yatha catyarthamaharah krto’narthaya kalpate | 
upayuktastathatyalpo na samarthyaya kalpate || 

Acayam dyutimutsaham prayogam balameva ca | 
bhojanain kitamatyalpam ^arlrasyapakarsati || 

Yatha bharena namate laghunonnamate tula | 
sama tisthati yuktena bhojyeneyam tatha tanub II 
Tasmadabhyavahartavyam sva6aktimanupa6yata | 
natimatraxp na catyalpam meyam manavadadapi || 

Atyakranto hi kayagnir gurunannena §amyati | 
avacchanna ivalpo’gnib sahasa mahatendhasa || 

Atyantamapi samharo naharasya pradasyate | 
anaharo hi nirvati nirindhana ivanalab II 
Yasmannasti vinaharat sarvapranabhrtam sthitib | 
tasmaddusyati naharo vikalpo’tra tu varyate || 

Bh., VI, 16-17. 

N&tyadnatas tu yogo’sti na caikantamanadnatab | 
na catisvapnadllasya jagrato naiva carjuna || 

Yuktaharaviharasya yuktacestasya karmasu | 
yuktasvapnavabodhasya yogo bhavati dubkhaha || 

Such instances of indebtedness of A6vaghosa to the Bhagavadgltd and 
similar other works do not, however, mean that he has presented through 
his kavyas any other doctrine or method of salvation than what he found 
or believed to be consistent with Buddhism, The upani§ad (doctrine and 
method) elucidated and advocated by him is the upani§ad of the Buddha : ^ 
Moksasyopanisatsaumya vairagyamiti grhyatam | 
vairagyasyapi saxnvedab, saznvido jnanadardanam || 
Jfianasyopaniimccaiva samMhirupadharyatam | 
samadherapyupanisatsukham dariramanasam || 


^ Barua, OeyUm Lectures^ pp. 24 IB. 
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Pra^rabdhib kayamanasab sukhasyopanisatpara | 
pra6rabdherapyupanmtpritir.apyavagaiiiyatam || 

Tatha pritenipanisatpramodyam paramam matam I 
])rainodyasyapyahrllekhab kukrtcsvakrtesii va || 

Ahrllekhasya manasab dllam tupani^cchuci | 
atab 6ilam nayatyagryam iti ^ilarn visodhaya || 

8 ,, XlIT, 22-26. 1 

The popular and institutional religions, based more or loss on devotion 
(bhakti), needed the conception of a Deity or perfect type of personality, — 
tile Divine being in a human form (PiirusotUima), This very idea in the 
name of Agrajmdgala was shapingitself through the Nikdyas and the Jdtakas, 
and naturally the Buddha was held out as the Agrapudgala or Purusot- 
tama. 2 Whilst the Oreat Epic held out Krsna Vasudeva as the Purusottama 
and the Rdmdyarjiu Rama Da^arathi, A6vaghosa made use of his two kavyas 
to establish that Buddha Gautama was the needed Purusottama for the 
salvation of suffering humanity. The Guruvada, too, was the basic idea 
of Hinayana standing as it did for the ideal of.discipleship, and hot for that 
of perfect Buddhahood. Johnston rightly observes ^ that A^vaghosa 
‘divides (8., V, 16fF.) religious aspirants into two classes, those who obtain 
salvation of themselves by virtue of the hetu working within them, and 
those who can only act in reliance on others (parapratyaya ) ; the Buddha is 
an instance of the former category (B., II, 56), Nanda of the latter*. * 

The Buddhacarita is accordingly devoted to the life of the Buddha, the 
Purusottama and Gum, and the Saundarananda to that of Nanda, the 
disciple and Arahat, and, one may reasonably suggest, of A^vaghosa himself 
in the role of Nanda, 

If, as emphatically maintained by Waterhouse, the function of religion 
consists not only in creating the ideals of life but in generating and glorifying 
faith in their reality as well, the same is equally the function of the religious 
poetry as developed by A^vaghosa in his two kavyas and by Vyasa and 
Valmiki in tke two Sanskrit epics. The country, the kingdom, the people, 
the city, and the rest associated with the life and acts of the best of men 
assume an ideal character, and we are to see how far our poet succeeded in 
creating such ideals and by what means at his disposal. As for the means 
it is easy to anticipate that these were three in all: (1) the progressive ideas 
in the collective Indo- Aryan tradition, (2) the changes brought about 
in them by the teaching of the Buddha, and (3) the personal conviction and 
I>ower of description of the poet himself. 


1 Cf' Pinoj/o, V, p. 164: 

Vinayo aamvaratthdya, aamvaro avippapisdrattJtdya, avippafiadro pdmujjatthdya, 

pdmujjam pltatthdyaj piti paaacbddhaUhdya, passaddhi aukhotthdya 

yalhdbhuiamddncuiaaaanam nibbidaUhdya, nibbidd vifdgatthdya, virago vimuUait- 
hdya, vimvUi vimtUtiAdxiadaaaanaUhdya, vimtUti’Hdmidaaaariain anupdddpari- 
nibbdnatthdya. 

3 Saddhammopdya'na, 02, 658; AAgrUtara, V, 16, 325fiE.; Suttanipdta, 544, Dharr^ma- 
pada, 78; Dhainniapada-aPfhakcUhct, II, 188. 

^ The Buddhacarita^ introd., p. xxziv. 

* Saundarananda, V, 16-18. 

Saipkledapak^o dvividhadca divtastatha 
dvikalpo vyavadAnapalo^h | 
atm&drayo hetubaladhikiusya b^ya4rayah 
pratyayagauravasya || 

Ayatnato hetubal&dhikastu nirmucyate 
ghattitamatra eva | 

yatnena tu pratyayaneyabuddhirviiinok9amapnoti parftlSrayena || 

Nandah sa ca pratyayaneyaoeta yaip ftiiriye tanmayatAmav&pa | 
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To the Buddhists in general, the best of the four continents was 
Jambudvipa, the best for the reason that all the Buddhas are born here, 
and not in any other continent. i The Buddhist emperor Asoka claimed 
that he succeeded in creating a sphere of his moral influence in the whole 
of Jambudvipa. 2 Similarly the Great Epic and the Purdnas seek to 
establish the imperium, political and cultural, over all the countries in the 
known portion of the earth. ^ A^vaghosa accepts and states the Buddhist 
tradition regarding the continent of Jambudvipa without comment. ^ 

The general Buddhist tradition narrows down the continent by singling 
out the Middle Country (Madhyadeia) as the central region in Northern 
India which is destined to be hallowed by the birth of the Buddhas.® With 
Baudhayana and Vafiistha among the Smriti-writers the Indo- Aryan customs 
and usages of the Aryandom alias Middle Country were the standard of 
approved conduct, whereas with Manu the ideal land was the Brahmarsi- 
deia included in the ^3uddhist Midland. The Middle Country corresponding 
to Baudhayana*s Aryandom has received only incidentally the following 
word of praise from A6vaghosa’a powerful pen: 

Tayoh satputrayormadhye ^akyarajo raraja sab I 
Madhyadefia iva vyakto Himavat-Paripatrayob II 

aS., II. 62. 

‘The king of the 6akyaa shone between those two good sons of his (Siid- 
dhodana’s) like the Middle Country displayed between the Himalayas and 
the Paripatra.* 

So far as the advent of Buddha Gautama is concerned, the ideal king- 
dom for the Buddhists is the 6akya territory with Ka})ilavastu as its ideal 
city or capital, precisely as in the description of Valmiki the ideal kingdom 
was Ko^ala with Ayodhya as its ideal chief city. In both the kingdoms 
the ruling family was represented by the descendants of king Ik^vaku of 
the Solar race of warriors : ® 

Iksvakuvamfiyaste bhuvi 6akya iti smrtab 

ASf., I. 24. 

Although Afivaghosa relies on the current Buddhist tradition about the 
origin of the 6akyas and the foundation of a new territory and its capital 
Kapilavastu, he is careful not to offend the refined taste of the Indo-.d^an 
society of his time by avoiding the reference to the brother and sister 
marriage which is naively mentioned in the earlier Buddhist tradition in the 
Nikayas. ^ 

Sundari, the wife of Nanda, too, is not purposely described as his 
uterine sister. ® Valmiki, who was the ideal poet with A6vaghosa among 
his predecessors, skilfully avoided the popular tradition of Rama’s marriage 
with his sister Sita as recorded in the Dasarathu Jdtaka ® by giving Sita 


^ Jdtaka, If p- 49 — Tato dlpaip vilokento saparivaxe cat taro dipe oIokotvA, tlsu 
dipesu Buddha na nibbatanti, Jambudlpe yova nibbatantlti cUpoip passi. Cf. 
Lalitcmiatara (Lefmann), p. 19. 

* Barua, Aaoka and hia Inacriptiana, I, pp. 106£f. 

^ B. C. Law, India aa deaeribed in early texta of Bttddhiam and Jainiam, pp. 8 foil. 

* Beal, Fo-aho hing-taan-king, XX, 1674-76, p. 241. 

® Jdtaka, 1, 49; Lalitaviatara,{Jje^DBinn), p. 19. 

^ Digha, I, p. 87 ; of. Sumc^kgoJavUdainl, 1, 239. 

^ IHgha, I, pp. 87 foil. — ^Ambattha Sutta; cf. SwmaiigalavUdainl, I, pp. 268-260; 
ParamatthajotikA on the Khuddakapdfha (PTS), pp. 168-160. 

® Therigdtkd (PTS), 155-156; Therigdthd Commentary, pp. 80iT.; Manorathapdrarii, 
pp. 217-218. 

* Jot, (PausbOll), IV, pp. 123 foil. 
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a mysterious origin in sitS* or the furrow of a land and representing her as 
a foster-child of king Janaka of Videha. 

Kapilavastu became the native land (jatibhumi) as much to the Sakyas 
as the ruling race as to the Sakyas as Buddhists. ^ Advaghosa made it to 
appear as the ideal Indian city vying in its glory with Valmiki’s Ayodhya. 
In some respects it is expressly made to compare with Girivraja, the hill- 
girt city of Magadha. The implied comparison of the city is really with 
the Alaka of Kubera and the heavenly city of the Thousand-eyed Indra. 
One great advantage of its position was that it was located in a valley of 
the Himalayas. * It derived its religious sanctity and historical importance 
from the fact that, like Kakandi, Makandl and Kaui^ambl, ^ it was built 
on the holy site of the hermitage of a renowned sage like Kapila. Here 
Aivaghosa faithfully followed and took full advantage of the Buddhist 
tradition, which adds also the name of Sravasti to the list of such cities. ^ 

For the description of the ideal city of Kapilavastu we need not make 
Aivaghosa particularly indebted to Valmiki’s account of Ayodhya. It is 
in substance as well as in detail the traditional description of an Indian 
city which was to be depicted as well laid, populous and prosperous. But 
nearer AiSvaghosa’s time we find the magniloquent prose description in the 
Milinda of the Yona city of Sagala (Sakala), and the more so, of the purely 
ideal city of Dhammanagara.^ 

To increase the importance of Kapilavastu, the poet was bound to 
raise also the importance of Kapila the sage and his hermitage. The 
elaborate description of Kapila and his hermitage is not to be fopnd in the 
Pali Srdta Pifalca. The same remark holds true of his description of the 
internal life of the hermitage of Bhargava. Even for such descriptions of 
the best of hermitages Aivaghosa need not wholly be suspected of conscious 
or unconscious borrowings from the Aranyakanda of the Rdmdya'o^a^ it 
being easy to find a prototype of these in the legend of Sariputta in the 
Pali book of Apaddna.^ 

One thing is certain, namely, that in Afivagho^’s description, whether 
of Kapila *8 hofmitage or of Kapilavastu the city, there is a greater Brah- 
manical colouring and much less of making jt a substitute for the Buddhistic 
ideal; there is hardly any jarring note or tendency to fault-finding. For 
example, in connection with the Sakya princes who founded the city of 
Kapilavastu, A6vaghoi^ says: 

Samajainitsavairdayaib kriyavidhibhireva ca | 
alam cakruralam viryaste jagaddhama tatpurain || 

is., I, 66.) 

‘Those heroes adorned that city, the wonder of the world, with assem- 
blies, feasts, gifts and religious ceremonies.* 

^ Majjhima, 1, 145; A^g., HI, 366. 

* 5., I, 6; pdrive HimavaUth; 1, 43: kuk^iifi Himagireh. 

« 5r.,I,67-68: 

KapUaaya ca taayairieatciaminfMramavastuni | 

YamAUc UUpurafi^ cakruh, taemdt kapilavdatu tat || 

Kakandaaya Mahindaaya, Kuidmbaayeva cd^rame \ 
puryo yathd hi Myante uJthaiva KapUaaya tat || 

* Paramatthcdotikd, l,p, 110; cf.ll. Ft. 1, p. 300: Savatthiti Savatthassa isino 
nivaaaQattb&iiabhut& nagarl yath& K&kandl M&kanditi. B. C. Law, Srdvaatl in Indian 
Literature, p. 6; D. P. Quha (10, X, 167) is not justified in constructing the Pali state- 
ment as meaning that K&kandl is another name of Makandl. 

^ MiUnda-Pahho (Txenokner’s £d.\ pp. 1 foil, and 332. 

* Apaddna (P.T.S.), Pt. I, pp. 15fl. 

7 The word jagaddhdma is not so much Hue wonder of the world* as *the epitome 
of the world*. Cf. gdma aampvpdite viya in Buddhadatta’s account of K&veripattana. 
Buddhadatta*8 Manuala, Pt. 1, Introduction, p. xv. 
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By his learning and wisdom, knowledge of the Vedas and various 
sciences, association with the aged and experienced persons, royal descent 
and noble heritage, many bright personal qualities and rare virtues, heroism 
and other warrior-like gifts, moral fortitude and benevolence, wise rule 
and able administration, sovereignty and foresight, devotion to religious 
duties and love of his subjects, ^uddhodana is made to figure as the ideal 
king of A^vaghosa. He is apt to appear at first sight as the Buddhist 
compeer of Valmiki*s Da^aratha without the latter’s drawbacks. The 
Hindu poet’s Rdma-rdjya without its blemishes may be seen in the happy 
state of things which is said to have prevailed in the Sakya territory since 
the birth of Siddhartha or Sarvarthasiddha.i The ideal king of Afivagho^ 
is substantially the ideal king pictured in the Rajadharma section of the 
Santiparva of the Great Epic, and no less in the Kaiitiliya Arthaidstra. 
Siiddhodana is a iyi ical Hindu king who viewed his subjects like his own 
sons: 

svabhyab prajabhyo hi yatha 

tathaiva sarvaprajabhyab 6ivamaj§a6ainse || (B., II, 35.) 

Ho is not a Buddhist king in so far as his heavenly prototype is 6akra, 
the Thousand-eyed king of the gods, and Sakra’s wife, 6acT, is the heavenly 
prototype of his queen Maya.^ The conjugal life of a prince and his wife 
is i)icturcd in the light of the conjugal life of iSakra and iSaci: 

sardham taya ^akyanarendravadhva 

6acya sahasraksa ivabhireme | (J5., II, 27.) 

He is not a Buddhist king in so far as ‘he drank soma according to the 
ritual and continually repeated the Vedas and observed the law laid down 
in them,’ ^ ‘benignly at the due time with the due ceremony he caused 
his priests to measure out the soma \ ^ or ‘caused the sacrificial ground to 
be laid out and by his protection he enabled the Brahmanas to meditate 
without, impediment on the Absolute’. ^ In other respects he is the ideal 
p re -Buddhistic Indo- Aryan king as depicted in several Jdiakas, The 
CakravartI ideal of righteous rule as propounded by the Buddha docs not 
figure very prominently, ® although it seems very likely that the rdjadharmas 
(royal duties) which he mentions are the ten essential duties of a righteous 
ruler (dasa rdjadhamrnd) according to the Buddha. ^ The moral qualities 
of dhfti (endurance) and satya-pratijnd (adherence at all costs to the word 
given) are taken by all schools of political thought to be the outstanding 
qualities of a good king. But Aivaghosa’s statement, dhftyavdksit pratijndm 
sa ® cannot but remind us of Anoka’s utterance : dhiti patimnd ca mamd 
ajald (cbcald). ® The conduct of king as a or seer (rdjar^i vftta) praised 
by the Buddhist poet was equally a common Indo-Aryan ideal. The 


1 B.,II, 1-19; S., m, 28fl. 

2 Buddhacarita, Johnston’s tr., I, 2; Fo-aho-hing-taan-king (Boars tr.), I, 4. 

3 S., II, 44: Tendpdyi yatlidkalpafn aonuUca yaia eva ca | 

Veddiedmndpi aatatam Vedokto dtmrma eva ca || 

* Ihid», 36: Ourubhirvidhivat kale aaumyah atyrmmamtrmpai | 

Ibid., 36: Akrdntdh aamaye yajvd yajfUd>humirnaml7napat | 
pdlandcca dvijdn Brahma nirvdvigndnamifnapat || 

® Ibid., ^2 1 Cakravarttva ca pardndharmdydbhytidaalaahat \\ 

Cf. Cakkavatti-aihandda-SuUa, LakkharM Suita in Digha, 111. 

7 Ibid., 31 : rdjadharmaathitatvdt, 

« Ibid., 13. 

» SBE, IT. 

10 S., II, 29. 
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pride of belonging to a family of royal seers (rdjar^ukula) is prominent in 
the following description of Suddhodana: 

Kulam rajarsivfttena yadogandhamavivapat || ^ 

In the Kautiliya ArthaiSstra (I, 9), the person fit for appointment as 
councillor or ofiicer {amdtyas) is expect^ to be endowed with the qualities 
of friendliness and firm devotion {maitro dr^hMiaktiV). This is echoed 
in the following qualities with which ASvaghosa endows his ideal king: 
sauharda-dTdhahhaktitvdn maitre^u,^ ‘friendship and firm devotion to 
allies’. ® As a parallel to Aivagho^a’s description according to which the 
ideal king is to carry on the administration of the kingdom as a solemn 
pledge {liLy dedication) rdjyam dlk§dm iva vahan, one may aptly cite from 
the Kautilya-vacana the dictum: dik§d tasydbhi^ecananiy^ ‘the solemn pledge 
(self-dedication) is his consecration*. 

If the ideal king is expected to think of the welfare of his subjects just 
as a loving father does of his sons, the ideal queen matching with him 
must be one who behaves like a loving mother to them. The ideal queen 
to the Buddhist poet is Maya just as Kaudalya is to Valmiki. So we read: 
Prajasu mateva hitapravrtta ^ 

In the Sutasoma Jataka, the ideal king is expected to figure like a 
compassionate father or mother to his subjects, desirous of their welfare: 
Yatha pita athavapi mata 
anukampaka atthakama pajanam.^’ 

Both DaiSaratha and ^uddhodana were scions of the Iksvaku family 
of warriors. Both were kings, one of AyodhyS, the other of Kapilavastu. 
One had three queens and four sons, while the other had two queens and 
two sons. The sons of the former were to their loving father like four arms 
of Visnu, the four-armed god, while the two sons of the latter stood" on two 
sides of their father like the Himalaya, the highest mountain, and the Pari- 
patra, the southern range of hills. DaSaratha and Suddhodana were both 
loving and dutiful fathers, and both felt deeply grieved when their sons 
walk^ out of the royal cities and kingdoms, one being banished for a 
period of fourteen years and joyfully accepting the punishment as if it were 
a self-infiicted one in order to enable his father to redeem his promise, the 
other renouncing the world for good in order to find out the way of escape 
from the grip of birth, decay, disease and death and to set an example to 
others.. Rama had to suffer for his father’s sins whereas in the case of 
Siddh&rtha the renunciation was the self-chosen course of life and the attain- 
ment to which it led, was just in fulfilment of the prediction made by the 
Buddhas of the past. Although both Kaikeyi and Mahaprajapati Gautami 
were step-mothers, one to Bdma and the other to Sarvarthasiddha, the 
latter had no crooked maid like Manthara to poison her mind; she was 
throughout the same loving aunt and foster-mother, and in the end a 
gifted female disciple. The Buddhist counterpart of Valmiki’s Lak^mai;^ 
is Nanda, both of whom are emotional creatures with firm personal devotion 

^ Jbid,y 29. Of. H&thigumph& Inscri^ion in which Kh&ravela is eologistically 
introduced aa r^/iri-Faipaa-ikiiki-taniaflo— Barua, Old Brfthml Iqaoriptiona in the 
Udayagiri and KhopdAgin Caves, p. 29. 

> Saundarananda, U, 18. 

• Johnston translates it by *out of firm devotion to amity with those ^o were his 
allies*. 

4 ArUuM^iira I 10 

ft Buddhaeartia (Coweirs Ed.), 1, 16. 

ft Jdiaka, V, p. 504. Cf. Adoka’s 8RB, II. 
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to the elder brother who to eaoh of them was the gum. Both Ijakgmana 
and Nanda were separated from their wives. In Lakemana we find a 
younger brother noted for the spirit of self-abnegation, While Nanda re- 
presents a most handsome man of passionate nature, full of human weak- 
ness. tJrmila, the wife of the former, passes as a guileless woman who 
ungrudgingly bore the pain of separation from her husband, whereas Sundari, 
the wife of the latter and the most handsome woman was the beauty of the 
ago with a passionate longing for the company of her husband. Nanda 
followed his elder brother and ^uru inwardly oppressed by the torments 
of sexual passion. But Laksmana followed Rama to fall at last a victim 
at the hands of Kala (Death), while Nanda followed the Buddha, his elder 
brother and guru, only to escape from the bondage of sin and the clutches 
of decay and death. Although one may feel that some earlier form of the 
love-story of Vidya-Sundara was in the historical background of the love- 
story of Sundara-Nanda, the redeeming features of the latter are that 
there is nothing to offend the moral taste and that its culmination is not 
the physical union of the two lovers. Yadodhara, the beloved and devoted 
wife of Siddhartha, stands pre-eminently as the Buddhist match for Janaki, 
the wife of Rama ; even she is more than a match. Sita, whose Buddhist 
counterpart is really MadrI, the wife of Vi6vantara (Pali Vessantara), the 
Bodhisattva, followed her husband and lord like a shadow. She was the 
cause of the destruction of Ball and Ravana and the ruin of Lahk& and 
Ayodhya and she was banished at last and engulfed by the Mother Earth. 
Yafiodhara, the wife of Siddhartha, joined the religious order founded by 
her husband and lord only to find herself at the head of the Buddhist 
sisters. 

Let us pursue further the lines of comparison and contrast as between 
the life of the Buddha on the one hand and the life of Rama as depicted 
in Valmiki’s epic and that of Krsna Vasudeva as depicted in Dvaipayana’s 
Oreal Epic and Harivarnia on the other, for without it we shall miss the 
whole trend of A6vaghosa’s poetic delineation of things, events, characters, 
attainments, thoughts, ideas, principles, acts and teachings with their 
practical effects on humanity and the course of civilization. We need 
not bring in for comparison the life of Mahavira, the founder of Jainism, 
for the simple reason that it forms no part of the picture held before us by 
the Buddhist poet. 

The life of the Buddha prior and posterior to the attainment of Buddha- 
hood forms two distinct episodes precisely like the life of B5ma before and 
after his consecration. The life of the Buddha prior to Buddhahood is 
the career of Sarvarthasiddha as a highly gifted Sakya prince and heir- 
apparent to the throne occupied by his worthy father Suddhodana; his 
life after Buddhahood is the career of the Tathagata as the saviour of gods 
and men, while the intermediate period of six years* is occupied by the 
career of Siddhartha the ascetic who went out of the world in quest of the 
truth and also by his activities as a great hero whose exploits were crowned 
with victory at the most difficult battle with Mara. This victory led to 
the attainment of Buddhahood which in its turn was followed by the founda- 
tion of the kingdom of righteousness. In the case of R&ma, his life before 
the dbhi^eka is his career as a nobly gifted Ik^vaku prince, his life after the 
abhi^eka is his career as an ideal Hindu king while the intermediate period 
of fourteen years is covered by his career as a prince in exile wandering 
from hermitage to hermitage, from forest to forest, with his wife Sit& and 
step-brother Laki^ma^ and as a great hero whose exploits were crowned 
with victory at the arduous battle with Havana. This victory led to the 
attainment of the coveted position as a Divinity or Qod incarnate which 
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in its turn was followed by his installation as the full-fledged ruler of 
Ayodhya. 

As regards Krsna Vasudeva, although a similar historical outline may 
be made out of the legendary account in the Oreat Epic and its supplement, 
his life has no appeal to A6vaghosa except as God incarnate in the role of 
the Guru and teacher in the Bhagavadglid, The Buddhist ethical ideal was 
deadly against recognizing him even as a Bodhisattva or previous personal 
form of the Buddha. ^ But the case was otherwise with Rama. So far as 
the creation of ideal human characters is concerned, A6vaghosa emulated his 
poetic fame with Valmiki whom alone he freely acknowledged, as we saw, 
as ddikavi. 

If Ramarajya of Ayodhya was the ideal state in the delineation of 
Valmiki, the Sakyarajya was equally so in the account given of it by A6va- 
ghosa. But the picture of the iSakyarajya as an ideal state is held twice 
before us by the far-famed Buddhist poet, once immediately after the birth 
of Siddhartha the prince ^ and subsequently after the first visit paid to 
Kapilavastu by Siddhartha the Tathagata. ^ In the first instance, the 
picture is one of a kingdom, aglow with all the signs of security, prosperity, 
contentment, lawful conduct, happiness and piety, in short, all that makes 
for a popular heaven on earth (pratyak^atah svargamivopalabhya), ^ while 
in the second instance, it is the changed picture of the life of the people 
prepared to risk everything for the sake of salvation or leading a more 
determined and conscious life of moral rectitude and religious fervour from 
the inner conviction about the truth and the path. The differenge between 
the two lies in that between the kingdom of piety, which can, according to 
the Buddha, be founded by a virtuous and gifted king overlord (cakra- 
vartin), and the kingdom of righteousness which is brought into existence 
by an enlightened teacher of gods and men — a supreme Buddha. ® 

The study of Buddhism has now reached a stage when we are called 
upon to distinguish between Buddhism from the Buddha’s standpoint 
and that from the standpoint of his disciples and lay-worshippers. If the 
search for truth and the sure way of salvation be, as suggested, the distinc- 
tive feature of the first, the iaravdgati is undoubtedly the distinctive feature 
of the second. The whole career of Siddhartha the ascetic, as depicted 
by A^vaghosa and others, makes indeed an inspiring and instructive 
history of the search for truth and its epoch-making result, namely, the 
attainment of Buddhahood, while the subsequent career of the Buddha 
Tathagata is occupied by the vigorous and effective teaching of the Noble 
Eightfold Path. The latter gave rise to a new iarandgaii by ardently 
following which one might be sure of escaping from the rounds of birth 
and death with the attendant ills and realizing Nirvana, 

According to the Bhagavadglid (VII, 16) the iarandgaii is resorted to 
by the four kinds of persons: one afflicted with a malady, one seeking 
after truth, one desirous of worldly advantage, and one guided by knowledge 
and wisdom: 

Caturvidhd hhajarUe mam jandJ^ sukftino'rjuna | 

drtio jijMsurarihdrihl jndnl ca Bharatar^abha || 

The fourth man is ranked the best for the reason that he is led through 
many births by the noblest of desires and purposes and fully endowed with 
faith and other moral qualities and faculties, and thus endowed he rightly 
directs his mind to reach the godhead the essence of whose being is the 


^ Cf. Ohjata Jdtaka, No. 355. 

^ Saundaranandaf 111, 25-42. 

* IHgha, III, pp. 73 foil, and 76. 


* Buddhacariia, II, 1-19. 
^ BuddhacarUa, 11, 12. 
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supreme state of tranquillity {para Sdnti), One realizes Brahrm-nirvdna 
by obtaining this state. 

But as defined in the Theravada or Hinayana form of Buddhism of 
which A^vagho^a is a powerful exponent, the very word Parana implies that 
a person searching for it is inwardly driven by the fear of an impending 
danger as well as that the refuge sought for is one which is the most secure 
and safest, hence the very best that is available: 

Bahum ve saranam yanti pabbatani vanani ca | 
arama-rukkha-cetyani manussa bhayatajjita || 

N’etam kho saranam khemam, n’etam saranam nttamani | 
n’etam saranam agamraa sabbadukkha pamuccati || 

Yo ca Buddhafi ca Dhamman ca Sahghan ca saranamgato | 
cattari Ariya-saccani sammapanfiaya passati || 

Dukkham dukkhasamuppadam dukkhassa ca atikkamam | 
ariyan c’atthangikam maggam dukkhupasamagaminam || 

Etam kho saranam khemam, etam saranam uttamam j 
etam saranam agamma sabbadukkha pamuccati || ^ 

‘Frighten^ by fear they betake themselves to many a refuge, to 
sacred hills, woodlands, pleasances and tree-shrines. But this is the safe 
refuge, the refuge which is the best, none betaking oneself to such a refuge 
escapes entirely from all suffering. He who (however) is gone to the 
Buddha, the Doctrine and the Order as his refuge (and) perceives through 
the right understanding (the nature of) the Four Noble Truths — the 111, 
its rise, its overcoming, and the Noble Eightfold Path leading to the relief 
from the ill, — this is verily the safe refuge, the refuge which is the best: 
having come to this refuge, one escapes entirely from all suffering.* 

Thus in the Buddhist idea of Sarandgati the seeker of the refuge is pri- 
marily the drUa or ‘one who is upset’ and in the course of seeking he becomes 
the inquirer, eager to know the things as they are, desirous of attaining to 
the best goods that are attainable, and becomes the wise, replete with know- 
ledge, emancipated and living with the satisfaction that all that had to be 
done has been done. The two typical historical examples of such a iarand- 
gati chosen by Advaghoi^ for delineation are those of Nanda, the half brother 
of Siddhartha, and Sariputra, who figured as the chief disciple of the 
Buddha. 

If the iarandgati and iaram be relative ideas, one implying the other, 
the best kind of iarandgati must have for its refuge the best of the iaranas. 
The Bhagavadgitd represents Ki^na Vasudeva as the best and only iararm 
for all the four classes of devotees, for He is the alpha and the omega of 
everything, the omniform, omnipresent and omnipotent personal God, — 
the Supreme Being. All kinds of offering, all modes of worship are ulti- 
mately meant for Him alone, and all are exhorted to leave everything else 
for His sake. The Satvata or Bhagavatic iarandgati signifies the devotion 
to Him alone, only His worship with a single heart and accepting Him as 
the ultimate goal: 

Manmand bhava madbhakto madydji main namaskuru | 
mdmevai^aai yuktaivamdtmdnam matpatdyaimjf. || 2 

In the Pali commentaries, the iararfdgati is psychologically defined 
as *the birth of a religious impulse, whether due to reliance on others or not, 
in the form of the tendency to accept that as the ultimate, with the con- 
sciousness of the sins being utterly destroyed through one’s serene faith 


^ Dhammapada (PTS), w. 188-192. 
2 BhagavaagUd, IX, 34. 
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in that, having that for the guru^ which impels a person to believe, thinking, 
*‘this is my refuge**, “this is my ideal”. 

We have already discussed the difference and distinction between 
parapratyaya and aparapraXyaya in iarandgati as interpreted by Aivaghoi^.® 
The three Refuges usually offered for ^arandgati in Hinayana to the 
afflicted world are, as we saw, the Buddlia, the Doctrine, and the Order. 
In the Mah&parinibbana Suttanta, the Buddha suggests karma as the 
refuge of men (kamma-patisarand) ^ and in another context, exhorts his 
disciples to make themselves their own refuge, not others,— to be atta- 
sarana, anahhasarana. ^ The Dhamma embodying all the tenets of the 
Master was to take the place of the Master in his absence. After the death 
of the Buddha one of his disciples delcared ' Mayam dhammapatisarand* 
(the doctrine is indeed our refuge now).® So there is no wonder that A§va- 
ghofa should speak of the sila (moral behaviour according to the prescribed 
rules of conduct) as being the iararjo. or diraya for a religious aspirant : 

Sllam hi Saranarn saumya kdntdra iva daiiikali ® 

As Buddhaghosa points out, the ultimate refuge for all beings is nirvana? 
In commenting on the predicate, sabbatopabhdm ® as applied to nirvdiia, 
Buddhaghosa takes it also to mean that whatever the nature of the effort 
or the mode of approach, all are directed to the attainment of nirvdiia which 
is the ultimate goal.® This significant explanation of the predicate goes 
at once to make nirvana the impersonal counterpart of Krana Vasudeva, 
the godhead of the Bhagavadgitd. Although the Brahma-n^rmna attain- 
able within the bosom of such a godhead and the Buddhistic ni/rvdryi not 
attainable in the heart of such a Supreme Being are almost characterized 
alike, AAvagho8a*8 depiction of nirvdi}^ is faithful to the delineation which 
was shaping itself through the texts of the SvXra Pitaka. The extinguishing 
of a burning lamp when its oil is exhausted is the familiar simile suggested 
by Paoini and met with alike in the Sutra texts and the Bhagavadgitd?^ 
But behmd the following de'^cription of nirvana by the Buddhist poet was 
certainly a ]$uddhist text such as one contained in the Aggi-vacchagotia 
SuUa: 

Dipp yatha nirv^imabhyupeto naiv&vanim gacchati nantariksam | 
didam na kamcidvididam na kamcit snehaksayat kevalameti dantim || 


1 ParamaUhajoHkd on the Khuddakapd^ha {PTS)^ p. 16: Tappasddataggarukatdhi 
vihaiaviddharpaUakileao tappardyanatdkarappavatto parapaccayo vd aparapaccayo vd 

ciUwppddfl earavogamanam (yena) cUtuppddena ^esa me saraxuim' 'eaa 

me pardyananHi. B. C. Law, Concepts of Buddhism, Chapter I; cf. SumahgalavUdsml, 
l,p.231. 

* Saundarananda, V, 16-18, XVII, 16. 

* Jdt., VI, p. 102; Majjhima, III, p. 203. 

* Digha, 111, pp. 68, 77; cf. Bhagavadgltd, VI, 6 — yddhareddtmandttndnam. 

* Majjhima, III, p. 9. 

* Saun^rananda, XUI, 28; cf. XVI, 30. 

^ SumahgcUaviidsini, I, p. 231. 

® Majjhima, I, p. 329: ViiihdxMm anidossanarp anantam sabbato pabham. 

® Papahca^audanl, II, p. 413. Pdbhan ti tUthassa ndmarp, Sabbato pabham.assd 
ti scMxUopctbham, Nibbdnassa kita yatha mahdsamuddassa yato yato otaritukdmd 
Kont^tam tad evo tiuharp; (UiUhafp ndma n'atihi, Evam eva af^hatirpsdya kammapphd- 
neeu ytna yena mukhena ntbbdparp osaritukdmd honti, tarn tad eva tUtharp nibbdnassa, 
VI, 2, 8; VIII, 2, 60: nivdu vdtatrdpe, nirvapo *vdtc, 

Baiana SuUa : nibbanti <Mrd yathdiyarp padipo, 

BhagavadgUd, VI, 19: Yathd dlpo nivdtastho nengate sopamd smrtd. 
Sauridafananda,'X?ni, 28; of. Majjhima, I, p. 487 : ayarp me purato aggi nibbuto 
H . , . yo U ayarp puraio aggi nibbuto eo aggi ito katamarp diearp goto, punxUhimarp 
vd paechimarp vd uttararp vd dakkhtpofp vM . . . Na upeH bho Ootama, Tam hi so bho 
Ootama aggi Upakaffhupdddnatp pafieca ajali, tasaa ca pariydddnd aMaasa ca 
anupahdrd artdhdro nibbuto. 
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^though Advaghosa is most eloquent in his praise of the Master’s 
Doctrine and the Chder represented by the great Disciples of old, he is 
nowhere found expressly mentioning the Buddha, the/ Doctrine and the 
Order as the Three Refuges. So far as the life of Nanda is concerned, the 
whole stress is laid on his personal devotion to the Master. The dakyas 
are said to have ‘devoutly made obeisance to the Great Sage * : 

mahdmunau ihakiivaiai pranemu}^ ^ 

It is said of Nanda : 

Atha samradhito Nandah 4raddham prati maharsina | 
parisikto’mrteneva yuyuje paraya muda || 

Krtarthamiva tarn mene Sambuddhah draddhaya taya | 
mene praptamiva dreyah sa ca Buddhena samslq*tah II ^ 

‘So on being confirmed in the direction of faith by the Great Seer, 
Nanda was fill^ v ith the highest joy, as if bathed in ambrosia. The 
Enlightened One deemed that Nanda had, as it were, attained his goal 
through that faith and he too deemed that by the Buddha’s initiation he 
had, as it were, already reached the highest good.’ 

But such emphasis on the importance of personal devotion to the 
Buddha and following him as the guru laid by Advaghosa in the case of 
Nanda does not mean that he made a wide departure from the Hinayana 
tradition. It cannot be mistaken that his intention throughout is to 
establish the superior worth^of the Three Refuges, namely, the Tathdgata^ 
the Mo1c§adharma, and the Arya Sangha from the viewpoint of the Parana- 
gati which he himself adopted in preference to the one advocated in the 
Brahmanical tradition. 

The first Refuge is the historical founder of Buddhism. As a man, 
he was most favourably situated. He got the best of fathers, the best of 
mothers, the best of foster-mothers, the best of wives, the best of brothers, 
the best of peoples, the best of racial heritages, and was bom in the best 
of continents, the best of countries, the best of nationalities, the best of 
natural environs. As a person, he was highly gifted, best endowed with 
qualities, and possessed of the best bodily form and stature. As a person- 
ality, he proved himself to be the Tathdgata, the Sugata or well-gone, the 
Jina or conqueror, and the Dhirrmcakra-pravariaka or founder of a kingdom 
of righteousness on a solid and stable foundation. * From the point of view 
of the disciples, such as Nanda and 6ariputra, he was the vindyaka or expert 
trainer, the sdrathl or driver, the mahar^i or great seer, the rmhdmuni or 
great contemplative,^ the vai^hamuni, the hitaifi or benefactor, the mahd- 
kdrunika or parcmakdrunika, compassionate like father, mother or brother, 
the idstd or teacher, the rnarga-kovida or knower of the path, the sudaMka 
or excellent guide, the icklyoddhdrQkurtd or puller of the dirt, the Sokasya 
hartd iaravMgutdfutrp or stealer of sorrow from the seekers of the refuge, 
the iokdsya kurtd pratigQTvitdndtn or causer of sorrow to the proud and 
conceited, and the like. The bodily marks of great men, the divine arrange- 
ments, the predictions, the supernormal faculties and other traditional 
methods of deifications are availed of in establishing his divinity and divine 
mission. But just as in V&lmi^’s JRd7Miy(Vt^ the human character of 
RSma is sought to be presented, so in the kavyas of Advagho^, the human 
side of the Buddha’s personality is sought to be maintained and emphasized. 
Although the poetical dialogues in the Bhagavadgita immensely influenced 
those in the Sauudaro/naTida^kdvyctf the incongruities of thoughts are not 


1 Saundarananda,y, 1. 


a Ibid., XIII, 1-2. 
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sought to be harmonized in the bold declarations and claims of an omni- 
potent, omniscient and onmipresent Supreme Being in the role of a teacher, 
guide, eye-opener and bringer of salvation. There is nowhere the attempt 
to overwhelm and overawe with an omni^orm. The predicates applied to 
the Master or the glowing compliments gratefully paid to him by Nanda, 
that is to say, by Aivaghosa, are all in harmony and in keeping with those 
met with in the Sutra literature and the traditions and words of the great 
disciples of the past. — the Theras and the Therls. ^ The definition of the 
Master as in the Mirror of Faith (Dharmddarda) and the Lineage of Faith 
{Dharmdnvaya) guided the Buddhist poet and teacher in this and other 
matters. 

The third Refuge is the Sangha, better the Aryasangha or Ideal Order. 
Aivaghosa gives us a list of the great disoiples of the past, which is almost 
in complete agreement with that of those placed foremost in different capa- 
cities and special gifts in the Etadaggavagga of the Anguttara Nikdya. 2 
Advagho^a’s list contains the names of such notable examples in f^e past 
in the practice of yoga as Kaundinya, Nanda, Krmila, Aniruddha, Tisya, 
Upasena, Vimala, Radha, Vaspa, Uttara, Dhautaki, Moharaja, Katyayana, 
Dravya, Pilindavatsa, Bhaddali, Bhadrayana, Sarpadasa, Subhuti, Godatta, 
Sujata, Vatsa, Samgramajit, Bhadrajit, Advajit, ^rona, ^ona Kotikarna, 
Ajita, Upali, Vagida, Ya4as, YaiSoda, Mahahvyaya, Valkalin, Rastrapala, 
Sudardana, Svagata, Meghika, Kapphina, KaSyapa of Uruvilva, Maha- 
mahak&dyapa, Tisya, Nanda, Purna, Purnaka, Purna 6onaparanta, iSarad- 
vatiputra, Subahu, Cunda, Kondeya, Kapya, Bhrgii, Kunthadhana, 6aivala, 
Revata, Kausthila, Maudgalyayana and Gavampati among the Theras, 
and Ksema and mothers of Nandaka and Nanda among the Therls. ^ 
They are obviqusly pitted against the Rsis of old, many of whom acquired 
notoriety for their moral pitfalls. The Rsis mentioned by name are Va^istha, 
Para4ara, Dvaipayana, Angiras, Kadyapa, Angada, Rsyaiimga, and Sthu- 
ladiras. ^ It was not the ^ntention of Aivaghosa to make such an invidious 
distinction; it resulted injcillentally from the description. The pitfalls of 
the sages and seers are stated just by way of illustration of the captivating 
powers and wily arts of women : 

Bh&vena garvena gatena laksmya 
smitena kopena madena vagbhih I 
jahnuh striyo devan^arsisamghan ^ 


* By their guiles, display, gait, grace, smiles, feigning of anger, infatua- 
tion and pleasant voices women captivated the body of divine and royal 
seers.’ If Nanda among the Buddha’s disciples were taken as typical of 
those with a passionate heart for the fair sex, he was taken by the ^nd by 
the great Guru, made to see things with his own eyes and understand the 
truth, with the happy result that he attained to Arhatship which is a saintly 
state above all moral pitfalls. 

In the same skilful way the superiority of the Doctrine of Buddhism 
is suggested and sought to be established. The Doctrine consists of the 
main philosophy, the fundajnental tenets, the prescribed methods and 
efforts, the ethical principles of conduct the precepts, the ideal and the 


^ The predioates to be applied to the Buddha in the rdle of a Teacher are summed 
up in the ParamaUhajoUhd, t, pp. 21ff., iSfam., I, 47; III, 84; MUinka, 70; Sam., 1, 60, 
132, 206, 301; AikguUafo, I, II, 33; lU, 65; SuUanipaAa, 167 foil.; Sam., I, 186; 
Dhammapadaafffuucaihd, I, 233; P.T.S. Dictionary, s.v. Buddha. 

* B. C. Law, Early Buddhist Brothers and Sisters, JBA8B, XI, 1946, No. 1, 
pp. 30fl. 

* Saundarananda hdvya, XVI, 87-91. 

« Ibid., Vn, 28-36. 


« Ibid., Vn, 24. 
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summum bonum. If it be the task of philosophy to offer a rational and 
satisfactory explanation for pleasure and pain in the. world, in individual 
lives, this explanation is to be found in the Buddha’s doctrine of causation 
or dependent origination, ^ and not in God, not in the primordial matter, 
not in time, not in nature, not in fate, not in chance, not even in the Samkhya 
doctrine of puru§a and prakfli : 

Pravrtti-duhkhasya ca tasya loke 
tmnadayo doi^gana nimittam | 
naivefivaro na prakrtima kalo 
napi svabhavo na vidhiryadrcoha || 2 

‘ Craving and such other flaws are the cause of suffering in the common 
run of the world, but neither a creator, nor primordial matter, neither time 
nor the nature of things, neither fate nor chance.’ 

And again : 

YataSca samskaragatarn viviktam 
na karakah ka^cana vedako va | 
samagryatah sambhavati pravrttih 
dunyam tato lokamimam dadarda || 

Yasmanniriham jagadasvatantram 
naidvaryamekah kurute kriyasu | 
tattat pratitya prabhavanti bhava 
niratmakam tena viveda lokam || 2 

* Since the individual is a mere creature of the samsk&ras, there is 
neither the agent nor the internal percipient. The common run (of the 
world) follows from the conjuncture of circumstances, he saw that the world 
is devoid of any abiding entity.’ ‘Since the world has no motive force of 
its own and is not self-dependent, and since there is no one being who 
exercises paramountcy over actions, and since states of being arise from 
dependence on other states, he understood the world to be without soul.’ 

Advaghoi^ has here faithfully represented the scholastic Hinay&na 
definition of cause as meaning a combination of circumstances {paccaya- 
8dm<mgi) sufficient in itself to account for the happening of events and 
refutation of all theories seeking to account for such happenings by any 
single cause or agent. * 

A longer discussion of the issues raised is offered in the Buddkacarita, * 
and the longest in the Indian original of the Chinese Fo-sJbQ-hing-tsan-king, ^ 
These discussions may be regarded as mere later elaborations of the three 
pairs of extreme positions in thought that were meant to be avoided ^ as 
v(e\l as of the canonical criticisms of the theory of creation by God, the 
doctrine of fate, and the doctrine of chance. ® 

The dialectics employed by Aivaghosa in refuting the theistio idea of 
God clearly foreshadow the later treatise called 16varabhangakarik&. 

As to the Samkhya-Yoga method of salvation advocated by Ar&da 
Kalama, we must observe that nowhere else in earlier Buddhist literature 


1 Fo-9ho-hing-taan-king {Beal's tr.), p. 194; ‘Whatever things exist all sprii^ 
from cause, the principles (cause) of birth and death (loay be) destroyed, the way is 
by the means he has declared.’ This is but a free Chinese rendering of the familiar 
Buddhist creed formula — ye dharmdh hetuprabhavdhf etc. 

* Saundcn-ananda, XVI, 17. * /6fd., !XVI1, 20-21. 

* Cf. AUhasdlinl, pp, 59ft, ® IX, 63-69.^ ® XVIII, 15-6ff. 

Barua, A History of pre-Btiddhistic Indian PhUoaophy, pp. 406ff. 

^ A 1 ^g^Utara, HI, p. 440 : sabbarp ahetu-appaccayd, adhiccasamuppannd; AAgiOtarap 
I, pp. 17311. — pybbekatahetu, issaranimmdnahetu, ahetu^tppaccayd; Mahdbodhi Jdtaka 
(FausbOll), V, pp. 237ff. 

6 
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is the S&mkhya or philosophio aspect of K&l&ma’s doctrine described. It 
may be taken, however, for grants that the Yoga practice was inseparably* 
linked up with Samkhya or Adhyatmavidya ^ standing for the ascertain- 
ment of the true and ultimate nature of the soul «nthin each of us. It is 
rightly said in the Bhagavadgita, V, 4-5 : 

Samkhya-yogau p^hagbalah pravadanti na pa^ditab I 
Yat Samkhyaih prapyate sth&nam tad yogairapi gamyate 
ekam Samkhyam ca Yogam ca yah padyati sa padyati || 

In the Katha Upani§ad the Saxnkhya terms are employed to denote 
the gradation in the upward course of the Yogi from one stage of realization 
to another, the highest stage being reached when he gets^ to the purv^ay 
and purufa alone, above the stage of the avyaJcta or unmanifest or un- 
modified state of the primordial -matter. It is claimed that there is no 
stage to be reached higher than this: 

puru§an na param kimcit, sa ka^tha sa par& gatih I 

This is in substance the Samkhya-Yoga position as represented by 
K^^na V&sudeva in the Bhagavadgltd and by Arada Kalama in the Buddha- 
eariia, > The highest stage of trance reached by ArSda Kalama, called 
dkirncanya or * nothingness’ ^ really means the stage in wMch there is aware- 
ness of the existence of nothing but the puru^a or soul, the knower of the 
entire field of consciousness (k§etrajnai). 

What is particularly important here to note is that the arguments put 
into the mouth of the ascetic Siddh5rtha by way of criticism of Ar&da’s 
8&mkhya-Yoga method are all in the form of subtle dialectics reminding 
us at once of those employed extensively in the Madhyamika Kdrikd of 
Nftgirjuna (B.T.S^ Ed., Chap. 24, verse 10, p. 180). The following three 
ilokas may suffice to indicate what they are or stand for : 

Qunino hi gunfinam ca vyatireko na vidyate | 
rfipo^n&bhy&m vjrahito na hyagnirupalabhyate || 

Br^gdeh&n na bhaveddehi pr5ggunebhyastatha gu^I | 
tasmSd&dau vimuktah san iSarirl badhyate punah II 
K^etrajfio vidariradca jfio v& syadajfia eva v5 | 
ya^ jfio jfieyamasyasti jfieye sati na mucyate || * 

*For no distinction exists between the attributes and the possessor of the 
attributes, for instance, fire is not perceived, when devoid of outward ap- 
pearance and heat. Before a conglomerate mass exists, there cannot be a 
possessor of the mass; so, before attributes exist, there cannot be a possessor 
of the attributes. Therefore the soul, as possessor of the body, being firfit 
released, is subsequently bound to it again.’ 

* And the knower of the field, when without a body, must be either know- 
ing or unknowing. If it is knowing, there is something for it to know, and 
if there is something for it to know, it is not liberated.’ 

The upshot of the criticism offered is that the subject-object relation 
is not really transcended in the Xkincanya state of trance, it is just fancied 
that it ts transcended. The JcMaa remain latent. But this the main 
point in the traditional Buddhist criticism of Ar&^a’s, as also of Budra 


^ Kafha Upt n, 18: 

IsbdhvA vidyAiii et&i^ yogavidhixri oa krtsnaqi | 

BimhmapF&pto vimjo’bhuddhi m^yur cmyo-pyevazp yo vid adhy&imaip 
eva I 

• Xn, 17-416. 

9 J6fti.,XU,68. 

* Budihaeairiiay XU, 76-78. 
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Bftmaputra’s position. Advagho^ just made explicit ivhat is implicit in 
the Sutra texts.^ 

Advagho^a’s representation of the Buddhist way of salvation as the 
Middle Path meaning the Noble Eightfold Path is thoroughly in keeping 
with the Sutras and Nostras which were authorities for him. The Tathagata 
is said to have pointed out to his first five disciples: 

‘The emaciated .devotee by suffering produces in himself confused 
and sickly thoughts; not conducive even to worldly knowledge, how much 
less to triumph over sense I ... In seeking wisdom then it is not by these 
austerities a man may reach the law of life. But (likewise) to indulge in 
pleasure is opposed to right, this is the fool’s barrier against wisdom’s Sght. 
The sensualist cannot comprehend the Sutras or the Nostras, how much less 
the way of overcoming all desire I ... I, then, reject both these extremes, 
my heart keeps in the middle way.’ ^ 

Although the best of hermit-life in calm, sombre, and peaceful sylvan 
surroundings was to be seen in the hermitage of Kapila, Advaghofa does not 
omit to mention that the path of asceticism could not lead to release from 
rebirth. With regard to the inmates of this hermitage, the Buddhist poet 
characteristicaUy maintains: 

Samdigdhe’pyapunarbhave viruddhesvagamei^vapi | 
pratyak^ina ivakurvamstapo yatra tapo^an&b II 
Yatra sma miyate Brahma kaii^cit kaidcinna miyate | 

Kale nimlyate somo na cakale pramiyate H 
Nirapek^ah darire^u dharme yatra svabuddhayah I 
samh^tA iva yatnena tapasastepire tapah II 
l^ramyanto munayo yatra svargayodyuktacetasah I 
tapor&gena dharmasya vilopamiva cakrire || < 

‘Though their release from rebirth was open to doubt and their scrip- 
tures were contradictory, yet the ascetics there practised asceticism as if 
possessed of supernormal perception (of its result). There some contem- 
plated the Absolute; no one at all did hurt; soma was measured out at the 
proper time ; and no one died untimely. There the ascetics, following their 
o wn opinions in the matter of religion and regardless of their bodies, practised 
austerities as if overjoyed with their toil. There the sages, with minds 
aspiring to Paradise, strove so hard that they seemed by their very passion 
for austerities to destroy religion (which consists in passionlessness).’ 

The other extreme course of life is made to be typified by the princely 
life led by Siddhartha, and in a more accentuated form, by his half-brother 
Nanda. The life of a householder, especially in a royal house or aristocratic 
family, was taken to be typical of the life given up to the five varieties 
of sensual pleasure. For the'description of the ugly, revolting and sensual 
scenes in a royal or aristocratic bed-chamber of the dancing girls sleeping 
pell-mell on the fioor, the Buddhist poet need not be a borrower from 
Valmiki’s epic giving a vivid description of the scene Hanuman saw when 
he stealthily entered into B&vana’s bed-chamber at night. All that we find 
in Aivagho^a’s kavyas may be regarded just also as a later poetical elabora- 
tion of the shoH description contained in the Vinaya Mahdvagga^^ the 
Jdtaka Niddna-kathd^ and the like. 


^ Ariyapariyesana Sutta, Ma^jhima, 1, pp. 

^ Wo-9ho^htng-iaan-k%ng (Bears tr.), pp. 174-6. 

V Saundarananda,!, 14-17. 

^ Vinaya, I, p. 16: Tena kho pana samaysna Bdrdtuuiyafp Yaao ndma kiUapuUo 
seffkipuUo . • . vassike pdsdde oattdro mdss nippuriaehi turiyehi paricdriyamdno na 
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A^vaghofa’s delineation of the diverse ways in which women try to 
captivate men’s heart may similarly be viewed as an elaboration of the 
significant Jataka expression, itthi-kuUu-havabhdva-vildsa ^ meaning * woman- 
ly wiles and guiles, gestures and postures’. But the Kunala Jataka enu- 
merates the forty different signs by which a woman may seek to captivate 
a man. * These are certainly the artifices of lust that fall within the scope 
of the Indian science of erotic with which Aivagho^a was intimately 
acquainted. 

The aversion to or animadversion upon the fair sex {stri-jv^upsd) in 
which Aivaghosa has indulged ad nauseam is typically ascetic as well as 
Buddhistic, although, as it seems, the torments of sexual passion described 
by him have a personal note in them. In AAv^agho^a’s stri-j^upsd, one has 
a clear anticipation of the refiections contained in the strl-jugupsd group 
of verses in the Dharmaaamuccaya compiled in Nepal as the latest Sanskrit 
recension of the Dhammapada, 

The five indriyas, the five the four noble truths, the seven hodhyan- 
gas, the Noble Eightfold Path, and the remaining principal terms of Buddhism 
as a system of thought {hodhipak^ikadharmdb) are appropriately employed 
and authoritatively explained. Their opposites too, are fittingly set out 
in the traditional manner. The importance of illa^ samddhi and prajnd 
is sufficiently emphasized. The practice of indriya-samvara and kdyagqtd 
smfii and the obedience to the ethical principles receive their due importance. 
The successive stages of 4rdmanya are set out and vividly described in the 
traditional manner of the Samailfiaphala Sutta. ^ Advaghosa’s presentation 
of Buddhism is saturated with Buddhist technical terms and ideas, phrases 
and idioms, similes and metaphors, maxims and many obiter dicta. If it 
appears that here and there are found conscious or unconscious borrowings 
of expressions and ideas from Brahmanical works, these are rather fruitful 
heritages from his previous study. 

Let us, consider, for instance, Aivaghofa’s description of Jtla. He 
declares : 

^ilam&sthaya vartante sarva hi dreyasi kriyab I 
sthSnadyaniva kSryam pratisthS^ya vasundharSm || ^ 
atab ^Sllam nayatyagryamiti dilam viiSodhaya I ^ 
Silanaochilamityuktam dilanam sevanadapi | 
sevanam tannidedacca nidedadca tadadrayat || 

Silam hi daranam saumya kantara iva daidikab I 
mitram bandhudea raki^ ca dhanam ca balameva ca || ^ 

Here the first stanza crystallizes the ideas contained in the following 
words of the Buddha : 

Sile patitthaya naro sapafifio cittam pafifiafica bh&vayam ^ 


hefphd pdadddff^ orohati. Aiha kho Yasassa kidapuUaaaa paficahi kamagux^hi scmiappi- 
tassa samaiigMtUasM pariednyarndnaasa pafigace'eva niddd okkami, parijanasadpi 
ptkochd niddd okkami, .aabbaraUiyo ca telappadipo jhdyati. Atha kho Yaao kulaputto 
patigaco*etfa pafibt^fjhiM addaaa ^abkam parijanatp aupantam, aMiiaaa kacche ^pd, 
aliliiaad kacche mudingaip, ahihiaad we dlambaraip, adikimvikeaikaip,af^Aaipvikhefikaip 
aMd vibpaiapatUiyo haUhapaUafgh auednofii maliiie, 

1 Jdtaka (Fausbdil), II, p. 128 f.n. 15. 

> JdkdtQ, y, pp. 433-34; B. 0. Law» Women in Buddhiat Literature, p. 51. 

* Indian OuUurt, Vol. III» p. 366. 

* Sawidarananda, XVll ; JDdgha, I. 

* Ibid.,Xm,2l. 

* /5ui.,Xni,26. 

V 1544., Xin, 27-28. 

* SayiytiUa, I, pp. 13 and 165. 
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The characterization of Hla and the exposition of the subject as a whole 
cannot but remind us of what is significantly brought out in the Milinda 
(p. 34): 

‘ayam patittha dharani va paninam, 
idanca mulam kusalabhivuddhiya, 
miikhan c*idam sabbajinanusasane 
yo sllakhandho varapatimokkhiyoti. ’ 

This is the foundation — like the earth to human beings — this is the 
root of increase in goodness, this is the beginning of the teaching of all 
conquerors (Buddhas), this is the moral precept as laid down in the ex- 
cellent Patimokkha. * 

In the Visuddhimagga {P.T.S., I, pp. 8ff.) too, silana is mentioned as 
the distinctive characteristic of slla. 

It is undeniable that the Bhagavadgltd ^ lays much stress on the need of 
iraddhd (faith) for a devotee. But that does not mean that the Buddhist 
poet was much influenced by it. A^vaghosa's iraddhd is the first of the 
five indriyas and balas of Buddhism. The representation of iraddhd as the 
seed {bljani) of higher life 2 is thoroughly Buddhistic. With the canonical 
dictum, saddhd bijatn,^ it was easy for Advaghoi^ to elaborate the idea as 
follows ; 

Punafica bijamityukta nimittam dreyasotpada | 
pavanarthena papasya nadityabhihita punah II 
YasmMdharmasya cotpattau (^raddha karanamuttamam | 
mayokta karyatastasmat tatra tatra tatha tatha || 
Sraddhankuramimam tasmat samvardhayitumarhasi | 
tad vrddhau vardhate dharmo mulavrddhau yatha drumah II ^ 

The same remark applies with equal force to the Buddhist poet’s 
delineation of vtrya (energy) and other faculties and powers. 

One may naturally be inclined to trace the influence of the then known 
Samkhya doctrine in Afivaghosa’s definition of dvjf^kha (suffering), according 
to which the essence of suffering is the impediment to free will (bddhdtmakarn 
dufjbkhamidam),^ The mention of fluidity as the essential quality of the 
element of water and hardness as that of earth (apdrn dravatvarn kathinat- 
mmurvydlh)^ and representation of the purposes of religious efforts (samyak 
pradhdndh) in such negative terms as alabdhaaydldbko niyatamupalabdhasya 
vigamaj},'^ also ’bear testimony to his previous study of the Brahmanical 
system of thought. The four terms, sdma, ddna, bheda and dand^h, con- 
noting the fourfold policy of the state ® may similarly point to Brahmanical 
works on polity as their source. But these are commonplaces for a learned 
and intelligent man like A^vaghosa bom and brought up in Brahmanical 
tradition. The main trend of his thought is Buddhistic, nothing but 
Buddhistic. If other ideas came along with it, they did so as they were 
found not incompatible with the Buddhist mode of thinking. 

1 IV, 39-40; VI, 47; VII, 21-22; XVII, 2-3. 

2 Saundctrananda, XII, 30. 

* * Saddh& bijaip, tapo vuttbi, pafina me yuganaftgalam.* — Siitta Nipdia (P.T.S.), 
p. 13. 

^ iSaundorananda, XII, 39-41. 

Ibid., XVI, 4. 

® Ibid., XVI, 12. 

^ Ibid.fXVI, 96; cf.KAu\i\y a * b Arthaidatra, 1, 4, alabdhaldbhdrthd, labdhaparirak^ 

® Saundarananda, XV, 61. 

Sdmnd ddnena bhedena dav4^na niyamerui vd 1 
prdpto hi rabhaao mftyuh pratihantuip na iahyaU II 



Chapter V 


a6vagho§A’s delineations 

The effectiveness of Advagho^’s narration is freely admitted as a dis- 
tinctive feature of the kavyas of A^vaghosa. In the preceding chapter 
we have tried to show how the great Buddhist poet sought to exhibit his 
art of delineation through an easy-flowing narration of episodes. In 
other words, how men and things as depicted by him were to assume an 
ideal character of their own. His art of narration has so far been sufficiently 
emphasized but not his art of delineation of characters. The two kavyas 
of Aivaghoim may be shown to differ from each other in these respects. 
In the Buddhacarita the art of delineation is subordinated to that of narra- 
tion, while in the Saundarananda the latter is subordinated to the former. 
The reasons for this difference are not, perhaps, far to seek. 

A connected life of the Buddha was being developed by his disciples 
within the Vinaya framework of the Buddhist ecclesiastical history. In 
the two Pali or Theravada Vinaya Books called Mahdvagga and Cullavagga, 
the narration of historical episodes commences from the attainment of 
Buddhahood and closes with the account of the second Buddhist council. 
The earlier life of the Buddha covered by the careers of Siddhartha as a 
S&kya prince and as an ascetic is left there altogether out of account. The 
earlier life which was gradually developed in the Vinaya texts of other sects 
may be shown to have its framework in the Pali Mahdpaddna Suttanta ^ 
in which the term Pdtimokkha-uddesa 2 is employed to mean the declaration 
of the higher ethical principles such as those contained in the Dhammapada, 
and not that of the sections and rules, of the Vinaya code of Pdtimokkha. 
The Mahdpdddna Suttanta gives a clear hint at the growing tendency of the 
Buddhist mind to attach greater importance to the imitation of the Master’s 
life or to the ethical and spiritual side of Buddhism rather than to follow 
a legal or formal code of conduct. Through the successive rise of the Bud- 
dhist sects and schools of thought one may watch with interest how the 
history of the church was gradually outweighed by the life-history of the 
Buddha. There was a backward move from the Buddhahood to the birth 
of Siddhartha, and therefrom by further and further extension into the past 
to the commencement of the life of the Bodhisattva in the pranidhdna or 
mental resolve of the hermit Sumedha to become a Buddha. Advagho^ 
in his Buddhacarita, starts the history from the birth of Siddhartha and closes 
it with the redistribution and enshrinement of the bodily remains of the 
Buddha by king Adoka. It is just the First Buddhist Council that finds 
mention in his k&vya. 

The case is quite different with his later kavya called Saundaraiianda. 
The ^anda episcde which is used as the main theme of narration formed 
also one of the many episodes of the great career of the Buddha as the 
teacher of gods and men. The same holds true of the l^ariputra episode 
which is made the main theme of Aivaghoi^’s drama, the Adriputrapraka- 
rana. Thus the Nanda episode is relevantly fitted into the frame of the 
life of the Buddha. But here the Buddhist poet appears to have a free 
hand to consciously devote himself to the task of poetic delineation of men 


1 Digha, U, pp. 1-54. 


s Ibid; p. ^6~-‘pdUmokkhudde8dydti, 
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and things in their ideal forms. The dramatic art employed in the ^dri- 
putraprakarana is essentially the one and the same art of delineation of 
characters. Here we shall take up for consideration some t 3 ^ical delinea- 
tions. 

To raise the importance of the S&kya territory and to increase the 
significance of the cultural heritage of the l^akya race it was felt necessary 
to describe eulogistically the life and attainment of Bsi Kapila and the 
beauty and glory of his abode or hermitage after which the 6akya royal 
city was named. Advaghosa is careful, however, not to openly represent 
Rsi Kapila as the propounder of the Samkhya system of philosophy, al- 
though he speaks of him as being a Siddha, In the Chinese version of 
the Buddhacarita (XXI, 24), one Rsi Kapila is said to have been converted 
by the Buddha to his new faith during his visit to Mahivati (Mahii^at! ^). 
Evidently this Kapila was a different individual. 

The virtuous sage Kapila belonging to the family of Gautama had his 
abode in the Himalayan region. He practised asceticism like Kadyapa 
and attained the highest proficiency in it. He used to instruct his disciple 
in religion like Vafiistha. The place where he fixed his abode was adorned 
with fruits and flowers, lotus ponds, and beautiful forests. It was full of 
peacocks and antelopes. Here several hermits used to observe religious 
practices and perform religious sacrifices with 8oma juice. They looked 
upon dharma as their only wealth. Some princes of the Iksvaku family 
came to this abode to lead a forest life. Their body was like a golden pillar 
and their breast Was like that of a lion. They had strong arms but they 
were endowed with grace and humbleness. Sage Kapila became their 
teacher. The princes became known as i^akyas, because they built a 
city here and lived in it surrounded by the 6aka trees. After Kapila went 
to heaven they killed elephants and tigers. The hermits seeing their 
nature left the forest and took shelter in the Himalayan mountain. 
The princes became sorrowful knowing that the hermits left the place. 
They got many wealth buried in the earth and afterwards built a beautiful 
city surround^ by a wide moat, having large roads and high walls like 
Girivraja, the capital of Magadha. This city also contained beautiful 
mansions and well-built houses. ^ They appointed capable, wealthy 
and honest relatives as royal officers, and ministers. They also built 
many beautiful gardens, ponds, and mote-halls with wells on all sides. 
This city was full of elephants, horses, and chariots. Nobody was proud 
of his wisdom and strength. There was no hidden treasure. It was an 
abode of learning and affiuence. Here lived the virtuous and the learned. 
People were not oppressed by unlawful taxes and this was the reason why 
it became very populous. The city became known as Kapilav&stu because 
it was built in the hermitage of the sage Kapila, just as the city of Kfikandl 
was built in the hermitage of Kakanda, and M&kandi in that of Makanda, 
and Kaudambi in that of Ku6&mba. Here the princes became famous 
on account of their absence of pride and strength befitting an Aryan. 
They were very much attached to their eldest brother who began to rule 
righteously like an overlord being surrounded by his brothers. 

King 6uddhodana, father of Sarv&rthasiddha ai^ Nanda, was the 
most illustrious scion of the d&kya race to whom the Sakya realm passed 
by lineal succession. He was unattached to worldly passions ; the accession 
to sovereignty did not make him insolent, nor did prosperity make him 
despise others. He was strong and resolute, learned in the sacred lore, 
wise and brave, invincible before the foe, skilled in counsel, steadfast and 


1 Cf. JinacarUa, w. 66-67. 
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gracious. ^ He was handsome yet unpretentious, courteous yet straight- 
forward, courageous yet forbearing, masterly yet without arrogance. He 
was backward neither in bravery nor in liberality. He eager^ trod the 
traditional path of righteousness, earnestly dedicating himself to his kingly 
duties. Oi^g to his wise rule, excellent administration and efficient 
protection, his subjects lived peacefully and without fear. He stood as a 
living example of virtue and piety to the people. When he made a promise 
he meant to keep it and from the path of truth he never swerved but adhered 
to it even at the cost of life. Resplendent with self-control, glowing with 
virtue, and pleasing he was to the cultured. As a typical Indo-Aryan 
king, he regularly studied the Vedas, drank soma according to ritual and 
befittingly guarded his fame. As he was the invincible king' of the 6akyas, 
the vassal princes were all submissive to him. He was fully possessed of all 
kingly might and majesty, virtues and powers. By his conduct as a royal 
seer he increased the fame of his family and spread abroad his ancestors’ 
good name. He had for his advisers the best of the ministers, and his 
selection of the officers was always a happy one. Himself an unwearied 
worshipper in due season, he caused the sacrificial ground to be laid out, 
and he enabled the Brahmins to meditate on Brahman without any 
hindrance. 

The god-like king had for his chief queen Maya, a veritable Saci, who 
was in beauty like Padma (lotus, according to the Chinese version), in 
steadiness like the earth, and incomparable like the goddess Maya. She 
was of a pure nature, and free from anger, illusion and pride. According 
to Cowell’s edition of the Bvddhacarita, she behaved as a mother to the 
subjects. She was faithful in her duties to the superiors, and stood like 
the goddess of Luck in the Royal House. She kept the religious vows and 
the lovely forest suited to trance had a special fascination for her. It was 
in the womb of such a mother that the Bodhisattva, destined to he the 
Buddha and the saviour of mankind, took his birth. But the king had 
another que^, the younger one, Gautaml by name of whom was born 
prince Nanda. The king who was a loving and dutiful father stood between 
his two sons like the Middle Country plac^ between the Himalayas and the 
Paripatra mountains. ^ 

Thus the dififerenoe aptly suggested between the dispositions and attain- 
ments of two brothers, sons of the same father, is one between the highest 
mountain range of the Himalaya and the much lesser range of the Pari- 
p&tra.. The elder brother, prince Sarvarthasiddha, was destined to attain 
Buddhahood, to found the kingdom of righteousness, and to lead gods 
and men along the right path to salvation, while the younger brother was 
destined to attain Arhatship under the training and guidance and instruc- 
tion of his brother, teacher and loving guru. The elder brother was by 
his nature averse to the enjoyment of worldly pleasures, while the younger 
brother was passionately fond of them and inordinately attached to his 
wife. , 

Before, at and after his birth, prince Sarvarthasiddha had all things 
extraordhiaiy about him. He agr^ to descend on the earth from the 
Tu^ita heaven in response to an^mest supplication of the gods and angels. 
From his birth his father, king Suddhodaw, gradually grew mightier in the 

^ Of. Jinaoorifa, ▼. 68. 

* The range of AAvaghosa’s movements seems to have confined to the Middle 
Country placed between the Himavat and the P&rip&tra ( Saun damnanda, 11, 62), 
the Himavat on the north, the Vindhyaka^tba {BuddKaeariia, Vll, 64), Vindhyap&das 
(B., Xni, 88) and ^ PArip&tra on the we^ and the Qirivraja on the east. 
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possession of riches, strength of the army and allies. The royal* city had 
richly decked horses, the kingdom came to have many excellent cows in 
abundant milk, the king’s enemies became neutrals, the heaven rained in 
due time and place, the plenty of crops was harvested, all were free from 
want, none was poverty-stricken save and except the ascetics whose morti- 
fication of the flesh was a self-inflicted penance. Just as in the kingdom 
of Yayati, son of Nahusa, so in the Sakya territory none was disrespectful 
to the elders, irreligious, deceitful or hurting. Here none was lacking in 
generosity. All signs of aggression, invasion, lawlessness and immorality 
disappeared. At the prince’s birth in the kingdom of Suddhodana, as in 
that of Manu Vaivasvata, joy prevailed, evil perished, piety blazed forth 
and sin was quenched. The immensity of the power of his newly born son, 
like that of a divine seer, was such that queen Maya was unable to bear the 
joy it caused her; she thereupon went to Heaven to dwell there, not to say, 
she died. 

The gentleness and outspokenness of nature is the common trait of the 
two brothers. Nevertheless, one of them could in no way be persuaded 
to keep entreaties of others and the other could be easily persuaded to do 
so. Thus from the Avorldly point of view one was disobliging and the 
other obliging. Prince Siddhartha was in the pleasure-garden with his 
companion, Udayin, son of his father’s chaplain, who was well versed in 
the science of erotics and polities. There the youthful damsels and opera 
girls made open overtures of sexual passion and advances of love. They 
were skilled in all the arts, adepts at captivating the feelings, possessed 
of beauty and charm, and pre-eminent in their endowments. With these 
gifts they might even grace the northern Kurus and the pleasance of 
Vai6ravana Kubera. They could shake even lust-free seers and captivate 
the gods. The bodily form of the royal prince was so perfect, the glory 
of the brilliant signs of his person was so dazzling, benignity and gravity 
in his looks were such that these damsels approached him with their eyes 
wide open in wonder, welcoming him respectfully, with hands folded like 
lotus-buds. They stood around him with their minds absorbed in love, 
deeming him to be the god of love in bodily form, or the moon down on 
earth with the rays veiled. They made gestures to cause rapture with 
brows, looks and blandishments, with laughter, frolicking and movements. 
Udayin pleaded on behalf of the women, saying, ‘courtesy is the balm of 
women, courtesy is the best of ornaments; beauty without courtesy is like 
a grove without flowers. What is the good of courtesy only ? Accept 
them with genuine feeling . ’ ^ Udayin’s pleadings were not without reproach 
for the prince’s coldness and callousness. The prince listened to his words, 
supported by scriptural tradition, and replied to him, saying, ‘It is not that 1 
despise the objects of sense and I know that the world is devoted to them; 
but my mind does not delight in them, because I hold them to be transitory. 
If the triad of old age, disease and death did not exist, I too should take 
my pleasure in the ravishing objects of sense.’ ^ 

When Siddh&rtha ' after renunciation saw the hermitage of Bh&rgava 
with the deer sleeping in perfect trust and the birds sitting at peace, he 
alighted from his horse to show honour to asceticism and in accordance 
with his politeness. With the gait of a lion he entered that arena of a deer, 
himself like a deer. At the sight of him, the lamp of the Ikfvfiku race, 
shining like the rising sun, the inmates of the hermitage felt lamazed as it 
seemed to them as if the Eighth Vasu or one of the Alvins came down to 
earth. When the chief of the ascetics requested him to dwell there and 


1 Buddhaeafikk,IV, 70-71. 


* Ibid., IV, 85-86. 
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his disciples left nothing to be desired as regards hospitality, the princely 
ascetic spoke these words, gracious and significant, very gentle yet deter- 
mined and dignified: * When I refiect that I am about to go away, leaving 
you thus engaged, who are so hospitable and have shown me such very 
great kindness, I feel indeed as much grief as 1 did when quitting my kins- 
folk. But your dharma aims at Paradise, while my desire is for release 
from rebirth and leads me not to wish to dwell in this grove. For the 
dharma of cessation from activity is apart from the continuance of active 
being. It is not for dissatisfaction on my part or for an offence committed 
by anyone else that I am going forth from this grove; for you are all like 
the great seers, in that you take your stand on a dharma that conforms with 
the primeval ages.’ ^ 

The chief minister and chaplain of king l^uddhodana set out for the 
forest in search of the Sakya prince. They saw him sitting on the road at 
the foot of a tree blazing with his fonn like the sun when it is in the midst 
of a circle of cloud. They paid him due honour, as l^ukra and Angirasa 
did to the mighty Indra in heaven, which was duly reciprocated. They 
sat down with his permission on either side of the banner of the 6akya race 
and close to him, resembling the twin stars of Punarvasu in conjunction 
with the moon. They persuaded him, though in vain, to return to Kapila- 
vastu, making their entreaties on the strength of the arguments based on 
worldly wisdom and the pangs of separation felt by his father, foster-mother, 
wife and son, other members of the royal household and the citizens of the 
royal capital. He listened to their words, and made an excellent and 
courteous reply in these words: *1 am fully aware of the feelings fathers 
have for their sons, more especially that which the king has for me; but 
though I know it, I am afraid of disease, old age and death and have no 
alternative but to quit my kindred. For, if in the end there were not parting 
from one’s dear ones, who would not wish to see his dear kinsfolk ? * * 

The firmness of his resolve is significantly expressed in the following 
terms: ‘I may not have seen yet the final truth, the reality of good and 
evil may be In dispute, and yet my decision is to follow the good. For 
better is the toil, though vainly, of the man who pursues the good. 
The scriptural traction is uncertain. The instances of Bama and others, 
quoted to justify my return, do not prove your case. Such being 
the case, the sun may fall to the earth. Mount Himavat may lose its firm- 
ness, but I will not return as a worldly man who has not beheld the final 
truth and whose senses are attracted by the objects of pleasure. I would 
rather enter a blazing fire than return home with the goal unattained.’ ^ 

The self-same traits of Siddhartha’s nature and character are set out 
and emphasized in and through his interesting conversation with king 
Bimbisara. ^ The king of Magadha is introduced as one who was ‘ in heroism 
the peer of Pandu’s son, in stature like a mountain, a lion-man with the 
gait of a lion’. The Bodhisattva appeared to him to be *as it were a peak 
of the mountain and shining like the moon rising out of a bower of clouds,’ 
seated * in the majesty of his beauty and in holy tranquillity, like some' being 
magically projected by Dham^a\ When Bimbisara spoke to him with a 
friendly face and in most cordial terms, the son of dud^odana paid all the 
compliments due to a noble scion of the Haryanka family, but he did not 
fail to conclude his effective reply with these pregnant words expressive 
of the same resoluteness of his will: *1 have not entered the forest because 
of any anger nor have I cast aside my diadem because of enemy arrows. 


1 Buddhaeoriia, VII, 47-40. 
• Ibid., IX, 76-79. 


* BuddhaearUa hdvya, IX, 31-82. 

* Cf. Suttanip&ta, Pa66^;d 8uUa, 
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nor have I set my ambitions on loftier enjoyments, that I decline this 
propo^l of yours. But I deem the highest goal of a man to be the stage 
in which there is neither old age, nor fear, nor disease, nor birth, nor death, 
nor anxieties, and in which there is not continuous renewal of activity.' 

Although the germ of saintship was in prince Nanda, he was weak- 
minded and lacking in determination. But he was naturally so polite 
and courteous that when his elder brother, now the Buddha, asked him 
to come along carrying his bowl, he could not say no. The Buddha ap- 
peared at his door for alms when Nanda was spending his days merrily 
ivith his beautiful wife in a seven-storied house. A young maid saw the 
Blessed One going away without alms and told Nanda about it. Nanda 
had to leave his wife to go to the Buddha. But he and his wife were so 
much attached to each other — like a Kinnara couple, that it was difficult 
for him to remain away from her ; his mind was occupied all along with the 
thoughts of her. He was ordained, nevertheless, as a mendicant. When 
asked, he did not conceal the fact about his inner longing to return to his 
wife. When he was shown the ravishing youth and soul-captivating beauty 
of the heavenly damsels (the Apsards) in the Nandana grove, his interest 
was shifted from his wife to them. He began to lead the religious life and 
practise virtue for the sake of the heavenly nymphs. When Ananda 
enquired of him if this was true, Nanda was shocked at heart. He heaved 
a deep sigh with downcast looks and a change of countenance betraying 
the emotions of his mind. ‘From your demeanour I understand', said 
Ananda, upbraiding him, ‘why you follow the Law and knowing that, I 
am moved to laughter and compassion at the same time. You are striving 
to assume self-control for the sake of passion ; it is as if a man were to carry 
about a heavy stone on his shoulder to sit down on. Just as a savage ram 
draws back in order to charge, so you are following the holy life for an 
object which is contrary to it.' Nanda felt highly ashamed when he was 
thus upbraided by his first cousin Ananda for following the Law to get 
the nymphs. Though the passion of love predominated in him, he was 
not used to such ridicule. A great change for the bettor was brought about 
in him, his longings were diverted from Paradise. Seeing the nymphs ho 
forgot his wife, and now he gave up the nymphs knowing them to be 
transitory as objects of pleasure. 

Gautami, ^ the aunt and step-and-foster mother of prince Siddhartha, 
Yaiiodhara, his wife, Sundari, the wife of his younger step-brother, the maids 
of honour, the courtezans and opera-girls, the heavenly courtezans, and 
dancing girls are delineated by Aivaghosa all in their purely womanly 
character. They are all loving and tender-hearted, sentimental and 
emotional. The lamentation is with them the natural mode of expression 
of their feelings, whether of affection, sorrow or separation. 

At the departure of the prince to embrace the ascetic life and to 
wander alone, Gautami's eyes became restless with despair. Unable to 
maintain self-control, she wailed aloud, like an osprey that has lost its 
nestlings. She swooned and her exclamations were all with a bestrewn 
face. She dwelt on the delicate forms of the prince's body and keenly felt 
for his physical discomforts, privations and pains. She touched his virtues 
as a man, the nobility of his race, his goodness, strength, beauty, learning, 
majesty and youthr. The tears were contagious and sympathetic. Her 
piteous ravings drew tears in the eyes of other women in the palace who 
clasped one another with their arms, letting fall tears from their eyes, like 
shaken creepers that drop honey from their flowers. 


^ Cf. TheHgdihd — Commentary, pp. 140-147. 
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Then came the turn of Yafiodhara who fell disconsolate on the ground ^ 
like a Brahminy duck without its mate. In her distress she uttered all 
sorts of lamentation with a voice choked up by sobs. ‘If he wishes to 
carry o.it dharma \ she complained, ‘and yet casts me off, his lawful partner 
in the duties of religion and now husbandless, in what respect is there dMrma 
for him who wishes to follow austerities separated from his lawful partner ? ’ ^ 
The tnie sentiment of a loving and dutiful wife was expressed when she 
wailed, saying, ‘My heart too is certainly exceeding hard, made of stone 
or even of iron, in that it does not break in its orphaned state, when my 
lord, accustomed to all pleasures, has departed to the forests, without his 
royal glory*. ^ Thus she fainted with grief for her husband, wept and 
brooded and lamented repeatedly. Thereupon other womeA around her 
mourned all aloud with tears on their faces. When Siddhartha as a com- 
pletely changed religious personality, as a perfect Buddha, revisited the 
6akya royal city and 6uddhodana*s royal palace, she did not enquire of 
her father-in-law if ho had seen his son or not. But as she saw his beauteous 
person, she was much struck by his altered form which was then that of a 
hermit, and gracefully described to her child, Kahula, the divine beauty 
and majesty of all the attractive marks that adorned his person, the marks 
of a ‘great man’ which would have gone to make him a universal monarch, 
had he chosen to remain in the world. 

Sundarl was peerless among women as Nanda among men for their 
entrancing beauty. It seemed as if the creator had mode them to surprise 
mortals. She stood like a divinity wandering in the Nandona grove, while 
Nanda was the cause of joy to his family. Three names she bore: Sundari 
for her majesty and handsomeness, Manini for her obstinacy and pride, 
and BhaminI for her extreme beauty in love and for her spirit. She was 
like a lotus-pond in her womanly form with her laughter for the swans. 
She became restless as her dear husband did not come in time and she 
herself said thus : ‘Oh lord, ypu are always afi^aid of me, you are very much 
attached to me. How is it that you ha^re become so very indifferent to me ? 
You may have fallen in love with another beautiful woman.* While she 
was thus lamenting, a lady entered into her room with fear, and with tears 
in her eyes spoke thus: ‘As a cakravaka bird knows only its darling cakra- 
vaki, so he does not know any woman except you. He likes household 
life only for your sake and just to please you he desires to live. His brother, 
the Blessed Tath&gata, has ordained him.’ Sundaii on hearing these words 
stood up and began to tremble. She cried in loud voice lifting up both 
her arms. Her eyes became red due to excessive crying. She tfeew away 
her ornaments and became very much restless. She could not find peace. 
She became tired, remained silent, and lamented much. The ladies who 
used to live near her palace became much grieved seeing her crying. An 
elderly lady embraced her and removed tears from her eyes; she then said 
thus: ‘It is not fair to lament for the reason that the husband has taken 
shelter in Dharma. Asceticism is the ancestral property of the Bpyvaku 
kings; it is not unknown to you that many wives of du^a sages gave up 
their worldly life for the sake of salvation.’ ^ 

The Nandana Is the pleasure grove of Indra, the bearer of the thunder- 
bolt. The Pftrijftta tree shines there with aU its majesty. Of other trees, 
some put forth blossoms in their season, some in all seasons, some bear 
sweet-smeUing garlands and wreaths of various kinds, some look like 
candelabra adorned with red lotuses. All the trees provide enjoyment for 


1 Cf. LoUtaeiilaro, Chap. 16. 


> BuddhacarUa, VIU, 61. 

* Saundarananda, Canto VI, 39-40. 
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the dwellers in heaven. Of the birds, some have beaks of the hue of red 
arsenic, crystal-like eyes, dark brown wings, and feet of the colour of rod 
madder and half white. There are other varieties of wonderful birds. 
The amorous nymphs are full of joy and ravishing beauty. The grove is 
ever joyful, free from sorrow and grief, and all are youthful there. It 
appears to be a world which is in perpetual feast and free from exhaustion, 
drowsiness, disgust, disease or grief. Compared with it, the world of men 
looks no better than a cemetery, it being subject to disease, decay and 
death, affliction and grief. 

The l^akya city of Kapilavastu became joyful at the arrival of Siddhar- 
tha as the Enlightened One. It became free from epidemic or disaster, like 
the city of Kuru, or of Baghu, or of Puru. No one experienced any danger 
from himself or from others or from fate. All rejoiced there as in the golden 
age of Manu, in happiness, plenty and virtue. King l^uddhodana obtained 
the first fruit of holy life. Many 6akya nobles renounced the world; those 
who were unable to do so owing to their affection for their children or parents, 
undertook to observe the precepts of conduct. The poor and 'the indigent 
abstained from coveting the wealth of others and stealing the goods of 
others. The rich lived a life 'free from lust and other passions. All were 
compassionate to all, never thinking of hurting anybody. They grasped 
the sound doctrine, all became free from questionings and held the highest 
and purest views. 

Mara ^ is the supreme ruler of the world where passions have their 
free play, and beings are all subject to disease, decay and death. He is 
the flower-arrowed god of love (Kdmadeva) who is the sworn enemy of the 
good law and liberation. Caprice (Vibhrama), gaiety (Har§a) and wanton- 
ness (Darpa) are his three sons, and discontent (Arati), delight (Rati) and 
thirst (Tf^nd) are his three daughters. * His army consists of his followers 
who appear in many ghastly forms and carry various weapons. Some have 
the faces of boars. Ashes, horses, asses, and camels or the countenances 
of tigers, Uons, and elephants; some are one-eyed, many-moutbed, three- 
headed with pendulous and speckled bellies. Some are without knees 
or thighs, or with pot-sized knees, or armed with tusks or talons, with 
skulls for faces, with many bodies or mutilated faces. All conceivable ugly, 
horrible and terrific shapes, forms and countenances are given to them. All 
grimaces, frownings, frightenings, hurlings, brandishings, wild orgies are 
described as their characteristic actions. Mara is a stubborn fighter and 
artful at the same time. All means he tries from the hurling of rooks and 
mountains down to coaxing and cajoling, enticing and softening to keep 
all under his sway. His daughters are the bewitchers of hearts of men, 
his sons are generators of violent passions in them, while his forces are 
suckers of the vital essence and of the mind. His exhortation to the Sakya 
prince whose mind was bent on the immortal state of nirvdiiyi was: ‘Follow 
your own (traditional path of) dharma, give up the dharma of liberation. 
Subdue the world both with arrows and with sacrifices, and from the world 
obtain the world of Vasava.’ ^ 

The world (jagat) is without substance or certainty. It goes to an evil 
end. Since it is transitory, strength is not durable. One may cynically 
ask where is the strength of Kartavirya, the thousand-arm^ Arjuna? 
Where is the strength of the slayer of Kamsa 1 W|here is the 

^ Vide B. C. Law, The Buddhist Conception of M&ra, Buddhistic Studies, Chapter X , 
pp. 267 foil. 

^ Buddhistic Studies (Ed. B. C. Law), p. 269 ; Niddesa, 1, 06 ; Suttanip&ta — Padhdna 
SuUa, 

> Buddhaearita, XUl, 9* 
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strength of Namuci, the son of Diti, or of the Kurus, or of those mighty 
ones who boasted of their heroism and strength ? Here what holds true 
of strength holds equally true of the beauty of bodily form, wealth, pos- 
session, prosperity, and happiness. Both in this world and hereafter 
passion is the cause of suffering only and does not stand for anyone’s advan- 
tage. Here inevitably all phenomena come into being from not-being 
and pass away again from being into not-being and since they all have a 
cause and that is a transitory one, the world is impermanent (anilyam). 
Since the union with karman of whatever is born is continually operative, 
and it is the cause of bondage and destruction, the mundane existence is 
suffering (duhkhani). Since the individual is a mere creature of the sams- 
kdr(M 1 and there is neither agent nor knower, and gliding m the cycle of 
painful existence follows from the conjuncture of circumstances, the world 
is devoid of entity (iunyam). Since the world has no motive force of its 
own, nor is it dependent on itself, since there is no single being who has 
paramountcy over actions, and stetes of being follow from other states, 
the world is without soul {nirdimakam). Sartisdra * means the gliding of 
individuals in the cycle of repeated biHhs and deaths led by craving which 
is rooted in ignorance. As long as this gliding continues, calamities of 
many sorts, old age and the rest are produced. The existence of the body 
is attended with disease, decay and death, hunger and thirst, heat and cold, 
while the existence of mind with its concomitants involves suffering such 
as grief, dejection, anger, fear and the like. Suffering and nothing but 
suffering is the fate of corporeality. It is Nirvana that stands jn contrast 
to the world. Nirodha, ^ nirmok^a, ^ nirvjrti, ^ and nirveda ® are its different 
synonyms. The end of suffering follows from the exhaustion of the cause 
of it. Nii'vdna ^ is the blissful, peaceful element, — the refuge which is 
free from the passion of craving. It makes all bhavaa leading to pain 
subside. It is the salvation which is eternal, unassailable, and noble. It 
means the cessation of the. whole of suffering. It is that supreme state 
in which there is neither birth, nor decay, nor disease, nor death, nor contact 
with what is disagreeable, neither disappointment nor separation from 
what is agreeable. It is that state which is tranquil, final and imperishable.^ 
Just a lamp extinguishes for ever from the exhaustion of the oil and does 
not depart to the earth or the sky or any of the quarters, so the saint who 
has reached nirm^a, does not come back to the earth.® In his case the 
salvation means the exhaustion of corrupting factors; it is tranquillity 
only. .By extinguishing the blazing fire of the passions with the water of 
steadfastness, the saint comes to the highest happiness, like a man des- 
cending into a cool pool in the hot weather. There is no more for him 
anything which is agreeable or disagreeable, liking or disliking; he feels 
joy because of their absence. Like one who has obtained safety after a 
great danger, or deliverance from great oppression, or light in darkness, 
or the safe shore, or like one ^ho has gained in health after an unbearable 
illness, or release from a gimt debt, or escape from the face of a chasing 
enemy, or plenty after scarcity, the saint comes to supreme state of peace* 


1 SaAkhftras of Pali Buddhi^. Cf. Kathdvatdiu, 396; Viauddhimagga, 630ff; 
Maiihima. Ill, 09 ; Dtgha, II, 167; II, 193, etc., etc. 

® B. C. Law, Concepts of Buddhism, pp. 82-83. 

• 8,, XVI, 26. Ntrodha is that of tlie self in which consciousness transcends the 
sphere of senses and their objects. B. O. Law, Concepts of Buddhism, p. 29. 

*5., V, 16;VIII,02;XVin,16. ^ 

m 2** * Ibid,, 44. 

I Fop a detailed exposition, vide B. C. Law, Concepts of Buddhism, pp. 76ff. 

• Saundarananda, XVI, 27. » i6id., Xw, 28-29. 
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In the Noble Eightfold Path ae propounded by the Buddha lies the 
sure way to nxrvaija, or salvation. It is just another name for the Middle 
Path which discards the two extreme courses of life, one consisting in the 
practice of self-mortification and the other in a free indulgence in sensual 
pleasures. Neither of them affords us the way to the highest wisdom, 
nor do they bring us to true release. The first is violent and destructive 
of its own purpose by its extreme rigour. The second is like the way of a 
sickly man who eats food, not fit to eat. Of the eight factors that con- 
stitute the Noble Eightfold Path, ^ right speech, right action and right 
livelihood are to be practised in the sphere of conduct for the mastery of 
the actions {illoArayafii 1carma'parigrahdya)\ right view, right resolve and 
right effort are to be practised in the sphere of knowledge for the destruc- 
tion of passions causing affliction (prajndirayam kleSaparik^aydya), and 
right mindfulness and right concentration are to be practised in the sphere 
of tranquillity for the control of mind {iamdirayam cittaparigrahdya). Thus 
the Noble Eightfola Path involves, on the whole, the threefold practice of 
ilia, iama (i.e. acmddhi) and prajnd. Broadly speaking it is the develop- 
ment of the five controlling faculties and powers called iraddhd (faith), 
vlrya (energy), smfti (mindfulness), samddhi (concentration), ^ and prajnd ® 
(knowledge). The central idea behind all these is the practice of Yoga or 
meditation without which neither the highest happiness nor the highest 
knowledge is attainable. 

I§ila ^ is good behaviour or conduct of a person in accordance with the 
precepts laid down. In the absence of such behaviour or conduct there 
can be no proper Hife either for a mendicant or for a householder. It is 
therefore meet to live the holy life which is attended with good conduct, 
keeping firmly to one’s vows and perceiving the danger in the smallest of 
faults. It is by taking one’s stand on good conduct that all actions in the 
sphere of the supreme good are possible. It is the moral foundation of the 
higher life. Salvation is possible through freedom from passion, this 
fre^om through right understanding, right understanding through intuition, 
and vision, these through concentration, concentration through mental 
and bodily ease, ease through stillness, stillness through joy, joy through 
joyousness, joyousness through a clear conscience in the matter of deeds, 
and this through the purity of morals. Good behaviour or moral conduct 
implies moral discipline which comes from habitual practice, habitual 
practice from keen desire for a thing and this from dependence on it. Moral 
conduct is the refuge, the guide as it were in the wilderness, the friend, 
the kinsman, the protector, wealth and strength. 

If good behaviour or moral conduct is the outer expression of an interval 
state of mind centred in self-control, this control is possible through Yoga 
which enables us to hold back the senses from their objects and to reach 
tranquillity through concentration, while prajnd enables us to grasp the 
true nature of things and that of the way of escape from all that bind us 


1 B. G. Law, Concepts of Buddhism (Kem Institute Monograph), pp. 34-36. 

> In samddhi all thoughts are simultaneously and rightly centred on a particular 
subject. Its characteristic is absence of distraction, its immediate cause is firmness 
and its remote cause is happiness. Regarding purity and impurity of samddhi, vide 
B. C. Law, Concepts of Buddhism, pp. 38ff . 

* It is pafifid of Pali Buddhism, which may also be translated as i wisdom. Ac- 
cording to i^h&y&na Buddhists, the nature of Dharma is the perfection of wisdom. 
Being free from darkness of ignorance one should practice prajnft-pftramit& — Suzuki, 
Outlines of Mahdydna Buddhism, p. 60; of. Dhammatahgav^t, 16; Dtgha, 1, 62fi; 
SuUanipdta, 77, 320, etc., etc. 

* Vinaya, II, 192; Sarpyutta, TV, 342; SarpyuUa, II, 68; 

Milinda, 333; Ahguttara, IV, 248ff. 
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to the world. The real urge to the higher and progressive life (tomes from 
iraddhd ^ meaning faith, belief, confidence as w^ell as aspiration. Jrst as 
a man begins to dig the t'arth only when he believes that there is water 
underneath and he has need of it, or rubs the firu-stick only when he has 
need of fire and believes in its existence in the firestick, or sows seed in the 
soil only when he believes in the growth of com there and feels need of it, 
so he begins to cherish the longing for the Law only when he sincerely 
believes in the growth of higher life through it and feels its need. Faith 
may be called the Hand since it grasps the Good Doctrine of itself, as a 
hand receives a gift. It is described as the faculty because of its j)ara- 
mountcy in control, as strength because of its steadfastness, and as wealth 
since it places us above the want of virtue. It is to be called the Reed- 
arrow^ because of its power of protecting the Law and the 'Jewel. It is 
indeed the seed from which the highest good originates and the river which 
cleanses us from sins. With the growth of faith grows the Law, as a tree 
grows with the growth of its root. But as long as the truth is not seen or 
heard, so long faith does not become strong and firm. When along with 
self-control the real truth is seen, the tree of faith bears fruit and becomes 
the vehicle of progress. 

Energy (virya) which is released after the seed of faith is sown in the 
proper soil is of the greatest import. It is the means by which one may 
proceed to accomplish what is to bo done. Without energy nothing can be 
accomplished, all success in the world is due to energy. Where there is 
no energy, there is no acquisition of what has not been acquired^ and there 
is, on the other hand, the loss of what has been acquired. Indolence or 
lethargy is the cause of man’s degradation. It leads him to a lower plane 
of existence. Indolence is the hindrance to a man’s progress in life. A 
man gets water if he digs the earth with incessant energy. He produces 
fire from the fire-sticks by continuous friction. It is by ploughing the soil, 
and by guarding the field with great pain that a man harvests a splendici 
crop. By diving strenuously into the ocean the diver collects splendid 
jewels to rejoipe over. Energy must, therefore, be displayed for the sake 
of tranquillity which is the ultimate goal of the holy life. 2 

The term smrti stands for the practice of mindfulness or mental 
awareness by a Yogin. It requires the aspirant to be fully conscious of all 
his actions, experiences, feelings, thoughts and the like. It requires him 
to fix his attention on all his bodily movements, deportments and postures. 
He is iiO guard his thoughts in all circumstances. Loss of attention makes 
us off the guard. It is attention that enables a person to go after all the 
virtues, moral discipline, and the like. The everlasting good is lost to a 
person if his attention is distracted. A man without attention proceeds 
aimlessly. Concentration (samddhi) and knowledge (prajnd) result both 
from the practice of Yoga, Concentration leads to the tranquillity of 
mind and through knowl^ge the Yogin has the true apprehension of the 
nature of the four noble truths. Here one is auxiliary to the other. A 
passionate man, who has not attained tranquillity of feelings, fails to find 
the Path. An enquiring man who has not perceived the truth and is ob 
sessed with the presentation of sensual objects, cannot easily restrain his 
mind. 

With the heart appeased ahd serene, a yogin reaches discrimination. 
The surest way of salvation lies through a thorough grasp of the four 


^ IHgJia, I, 63; III, 164 foil.; SafjtyuUG, 1, 172; A1^guUara, I, 160, 210; MUinda, 
34ff ; A^uUara, II, 140. 

2 Saundarananda, XVI, 04-08. 
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noble truths. There is suffering which is continuous and whose essence 
is affliction; there is the cause of suffering w^hose essence is origination; 
there is the destruction of suffering whose essence is escape, and there is the 
path to tranquillity whose essence is rescuing. i A man attains tranquillity 
and is not born again by understanding with his intellect the four noble 
truths, and penetrating to their core, he overcomes all the infections by the 
cultivation of meditation. 2 Birth is the cause of suffering. It is the root 
of the afflictions, old age, etc.; for as the earth is the place where all plants 
grow, so birth is the ])lace where all calamities grow. As food, whether 
good or bad in itself, tends to destruction, not to the support of life, when 
mixed with ])oison ; so all birth in this world, whether among animals or 
above or below , tends to suffering, not to pleasure. 3 As wind has its 
birthplace in the air, as fire lies in the womb of the ^ami wood, as w^ater 
lies inside the earth, so suffering has its birthplace in the mind and body. ^ 
The existence of th.i body involves suffering such as disease, old ago, etc., 
and hunger, thirst, rain, heat and cold, etc., and the existence of the mind 
with its concomitants, w'hen incorporated in matter, involves suffering 
such as grief, dejection, anger, fear, etc.^ The cause of this suffering from 
active being (hhava) in this world is to be found in the category of the vices 
such as craving and the rest, not in a Creator or Primordial Matter or Time 
or the Nature of Things or Fate or Chance. ® And for this reason it is to 
bo known that the active being (hhava) of the world proceeds from the 
vices, so that those who are subject to passion and to mental darkness 
are subject to death and he w'ho is devoid of them is not born again. ^ 
Therefore the causes of birth in its many forms are desire, etc., and so they 
must be eradicated in order to ensure freedom from suffering. The cessa- 
tion of suffering proceeds from exhaustion of the cause. One should, 
therefore, render present for himself the holy, peaceful element, the refuge 
which is free from the x>assion of desire and brings suppression, the salvation 
which is eternal, unassailable, and holy. The means to attain salvation- 
is the Path with its threefold wisdom and double tranquillity. It should 
be duly cultivated by the prudent man, governing himself by the pure 
threefold discipline. 

By entering on this straight, noble, incorruptible Path with its three 
divisions and eight members, oi^e eliminates the faults which are the causes 
of suffering and reaches the supremely blessed stage. In following it are 
required steadfastness, simple-mindedness, self-respect, heedfulness, and 
discrimination, desire for little, contentment and lack of attachment, 
patience and dislike of mundane activity. Ho who perceives suffering as 
it really is, its origin and its destruction, attains peace by the Noble Path 
and .associates himself with the Aryans. One should, therefore, in the 
first instance, think of suffering as disease, in the second instance, of the 
faults as the cause of disease, thirdly of the destruction of suffering as good 
health, and fourthly of the Path as the medicine. 


1 Saundarananda, XVI, 4; cf. V iauddhimagga (P.T.S.), 495-496. 

2 Ibid., canto XVI, 4-6. 

3 Ibid., XVI, 7. 9. 

4 Ibid., II. 

3 Ibid., XVI, 11, 13. 

« Ibid., XVI, 17. 

7 Ibid., 17-18. 


7 





INDEX 


Abhayagiri monks, 15 
Abhidhamiako^, 10 
Abhijnana ^akuntalarn 23 
Abliininkramanasutra, 17 
Abhyasayoga, 69 
Agastya 17 
Agrapudgala, 60 
Ahalya, 19, 36 
Ak^amala, 37 
Amarakofa, 23 
Ambalika, 18 
Ambarl^, 17 
Amitabha, 3 
Amitayus sutra, 3 
Amrtananda, 26 
Andhaka-Vronis, 37 
Anesaki, 1, 11 
Ahgiras, 70 
Apadana, 47, 62 
Ara<}a, 17, 72 
Arthadustra, 47, 63, 64 
A^oka, 6, 63 
Assagutta, 7, 14 

A^vaghosa, 1, 12, 15, 17, 21, 35, 37, 42, 
69, 74. 81 
At.thasalinl, 62, 7 1 
Avalokifcefivara, 6 
Ayodhya, 61 
Ananda, 81 
Angirasa, 17 
Aryadeva, 4 
Aryavarta, 8, 12 
Atroya, 21 

Baliudrutikas, 15, 55 
Balmont, 2 

Barua, B. M., 37, 39, 42, 67, 61, 71 

Baston, M. A., 32, 33 

Bahulikas, 15 

Baudbayana, 12, 61 

Boal, Samuel, 1, 5, 27 

Bhagavadgita, 36, 60, 72 

Bhamim, 82 

Bliandari, 2, 26 

Bhandarkar, D. R., 39 

Bhandarkar, R. G., 40 

Bhargava, 18, 79 

Bhasa, 23 

Bhartrhari,.49 

Bhl^ma, 19 

Bimbisara, 80 

Bodhipak^ikadharma, 74 

^htlingk, 1, 50 

BrahmAnirvana, 67 

Brhaspati, 21 

Buddhacarita, 1, 17. 20, 26, 28, 30, 41 
Buddhaghosa, 13 
Buddhistic Studies, 67 
Bumouf, E., d 
Byodo, 1 

Caitraratha, 18 
Cappeller, C., 1, 26 


('araka, 5 
(’araka'^ainliitrt, 5 
Cariyupitaka, 47 
Carudatta, 3 - 
Ceylon, 69 

Cliakravarti , Climtaharan, 2 
i ('handana K!^.niKt})a, 5 
I Cowell. 1, 20, ‘26, 27 
! Culavamsa, 13 
j Cunningham, 12 

I Daiida niti, 21 
I Dandakya Bhoja, 36 
Da^adustakannamargasutra, 2 
Dasaku^lakarmapathanirdei^a, 3 
I Da^aratha, 21, (>4 
I Dhammanagara, ()2 
Dliammapada, 60, 74, 76 
D1 lammapadat t h aka th a , 60 
Dliarinagupta sect, 6, 7 
Dhannagiipta, 16, 17 
Dharmaraksita, 13 
Dhannasatmicca}) 74 
Dharmikasiibliuti, 3 
Dhatupatha, 40 
Dilipa, 37 
Dlpavamsa, 16, 30 

Discourse on the Awakening of faith 
the Mai) ay ana, 2 
Divyavadana, 9 
Duhkha, 75. 84 
Dvaipayana, 18, 37, 51, 64, 65 

Fa-IIion, 5, 7 
Finot, L., 26 
Formichi, C., 1, 26 
Fo-sho-hing-tsan-king, 37, 66, 71 

Gandhara, 5, 6, 16 
Gandistotra, 3, 9 
Gahga, 18 
Gauda, 6 

Gautami, Mahapajapatl, 64, 81 
Gavampati, 70 
Gawronski, 1, 9 
Ghatacetiku, 8 
Ghrtaci, 37, 47 
Girivraja, 62, 77 
Gk>kulikas, 16 
Gopatha Brahmana, 1 2 
Grdhrakuta, 66 

Gurner, C. W., 1. 26, 32, 36, 43 
Guruvada, 60 

Harivamda, 18 
Har^, 34 
Haryankakula, 80 
Himalaya, 12, 77 
Hiuen Tsang, 4 
Hodgson, B. H., 9 
Hopkins, E. W., 39 
Hiiber, E., 1, 33 
Hultzsch, E., 1 



a.4vaghosa 


90 


Imira, S, 36, 62 
Indri^a, 75 
Indriyasitmvarft, 74 
iTidumntl, 26 

I-tsin^S 3, S 

Jarul)i, H., 1 
Jaiid)iidvi|)>^, 61 
J)in:i.ka, 18, 62 
Jayjul(‘\ a, 20 
•Tula 1 1(1 ham, 5 
Jalaka, 61 

Jatakanidaiiakatha, 37 
Jnaaaprast liana aastra, 4 
Jo^lckar, 2, 26 
Jolinston, E. H., 26. 27, 40 

Kaiko>T, 20 
Kajafip'.la, 12 
Kalpaiialarnkrtika, 9 
Kalpariainanditika, 9 
Kaniiiiapatisarana, 68 
Kaniska, 4. 5, 6, 7, 13, 16, 21, 31 
Kapiia. 24, 62, 77 
Kapila*vastii, 20, 61, 62 
Kaiala- Vaid(*ha, 36 
Kanna5^n^a, 59 
Kashmir, 6, 6, 16 
Kathavattliii, 16 

Kathrivatthiippakarana-atthakatha, 15 

Katliopanisad, 72 

Kaiikrdikas, 15, 16, 55 

Kaundinya, 70 

Kaiiiiainhl, 62 

Kavi 

Attha, 24 
(yinta, 24 
Sutta, 24 

Kavindravacanasamuccaya, 3, 10 ' 
Kakandi, 62 
Kala, 3 

Kalakavana, 12 

Kiilidasa, 10, 19, 20, 21, 23, 36, 42, 44, 48 

Kainarupa, 6 

Kamadastra, 21, 27 

Kanva, 18 

Kasl-sundarl, 18 

Kai^yapa', 37, 70 

KaSyapIya, 16 

Katyayana, 70 

Kavoyti, 25 

Kavyadharma, 21 

Keith. A. B., 1, 4, 8, 26, 34, 39 

Korn, 1 

Kielhorn, 1 

Kimura, H., 1 

Komudhagandha, 34 

Ko4aIa, 61 

Kr^navasudova, 60, 65, 66, 72, 83 
Kiimarajlva, 4 
Kiimaralabdha, 4 
Kumarasaxpbhava, 23, 26, 48 
KuntI, 18 
Kurus, 79 
Kuvera, 62, 79 

Laksma^a, 64, 66 

Lalitavistara, 17, 27, 28, 29, 30, 37, 38 
Law. B. C., 15, 26, 47, 57 


Lo Museon, 1 
Leumann, 1 
Lovi, Sylvain, 1 
Lokur, 2, 26 
Luders, 1 , 8 

Madhyadesa, 12, 01 
Magtidhavati, 34 
Mahabharata, 14, 17, 20, 42 
Mahaiiiddcs.i, 53 
Mahaprajhaparanii ta^astia, 4 
Midiasaiigliikas, 15, 56 
Mahasutralahkara^stra, 4, 6 
Mahavarnsa, IG 

Mahavastu, 17 28, 30, 37,^38, 56 

Mahavira, 24, 65 

Mahiivyiitpatti, 15, 40, 55 

Mahay ana bl i fii n ign by a v acamii lasastra , 2 

Mahayanasraddhotpuda ^astra, 2, 6, 33 

Mahidasaka, 7, 16 

Mokhala-dandakas, 37 

Malalasekcra, G. P., 14, 15 

Mandhatr, I 8 

Manidipamahakfir II n i kade vapahcasto t ra , 3 

ManorathajalranI, 61 

Manthara, 64 

Maniisanihita, 12 

Maticitra, 3 

Maudgalyayana, 33, 70 

Madhyaniikakanka, 72 

Madri, 18 

Maliismati, 77 

Makandi, 62 

Mrdava, 5, 7 

Mai ini, 39 

ManinI, 82 

Mara, 57, 83 

Mathara, 5 

Matrceta, 8 

Maya, 63, 64, 78, 79 

McCnndle, 14 

Meriaka, 1 8, 36, 47 

Mdinda-Pafilio, 7, 13, 16, 70 

Mitra, R. L., 9 

Moggaliputta Tissa, 12 

Moksadhanna, 17 

Mrcchakaiikfi, 3^1 

Nahiisa, 79 
Namm i, 84 

Nanda, 32, 35, 46, 69, 81, 82 
Nandanavana, 82 
Nandargikar, 2, ‘26 
Nanjio, Bunyiu, 2 
Nabhaga, 18 
Nagananda, 34 
Nagarjuna, 4, 5, 8, 22, 54 
Nalaka sutta, 37 
Natyadastra, 23 
J^iddesa, 83 
Nikaya 

Ahguttara, 25, 54, 86 
Digha, 61, 76, 86 
Majjhima, 53, 54 
Saipyutta, 86 
Nirodha, 84 
Nirukta, 17 

Nirvana, 6, 7, 57, 68, 83 
Nirveda, 84 



INDKX 


91 


Nohio Eiplitfold IV.rli, r>7 
N()l)l(‘ Trutlis, Four, r>0 
Nyaya, 17 

Odivi^i\, 0 
Oidoiilx^rg, 39 

PunotijriitiilijMTina. 10 
Panojirfitru, 9 
Ptipiincasruiibiii, OS 
P.brjiinrirtliii, 2 

Pammurthabodlii'itlaliliavjinMkninitt- 
varnastingmlui. 3 
Paraniatthujotikfi. 02, 70 
Pi'-niSara, 17, 18, 70 
Patafijali, H, 10, 12 
Paiidu, 18 
Ponini, 22, 40, OS 
Paramita, 8 
Parijatn, 82 
Paripatra, 12, 78 
Par^va, 4, 5, 13 
Patalipiitra, 0, 8 
Patiiiiokkha, 70 
Pitrccta, 3 

Poussiin. La Vall6'*, 1, 33 
Prajna, 85 

Pratijna^^aiipandharaj ana., 9, 23 
Pratli)a, 18 

Pratltyasamutpnda, 57 
Prayapa, 12 
Prthu, IH 
Przjliiski, 10 
Punarvasn, 80 
Piinyaya^a, 4, 5, 0 
Puramdara, 19 
Purna!:a, 70 
Puriia ^onaparanta, 70 
Piiru, 83 
Puru^ottama, 00 
PiiHpita^ra, 39 
Pusya, 10 

llapliu, 83 

Ha^liuvani!5a, 48, 49, 50 
Ilakkiiitatala, 7 
Ratiiavali, 54 
Rajadharma, 42, 63 
Raja^^rha, 20, 50 
Kama, 01 , 04 
Rama Du6j«athl, 00 
Rainayana, 20, 42, 40 
Rastrapala, 70 
Ravana, 65 
^gvcda, 17, 18, 23 
Rhys Davdds, Mrs., 43 
Roliinl, 17 
R^ya^rnga, 36, 70 
Riidraduman I, 1, 39, 40 
Rudraraina, 57 

Saci,03, 78 

Saildhammopayana, 60 
Samadhi, 74, 85 
SamLdiagiihya, 6 
Sarn'^u.ra, 84 
Sainskaras, 84 

Sarny iik tara tnapi (akasu t ra , 5 
Sang-ying, 4 


Sanklio\ya P.vnvona, 7 
^arabliahga, 47 
^araiiagati, 07, 09 
Sarvastivada, 0, 13, .70 
Sastri, i[an'.pia*^rid, 1, 20, 31, 32 
S<itapaheas<iitm\a.iianiast(>trr.. 3 
Satapatha Hral.maiia, 42 
Satxayutii, 17 

Saundaranandj’.-kfivj a, 1, 17, 20, 25 

Sakcta, 0, 1 2, 19 

^rikyarnunicarita, 17 

^akyas, 61, 62, 69, 77 

Sarnkhya, 17, 42, 72 

Santa, 30 

^antanii, 18 

^aradvatiputrta, 1 1 

^ardulavikridita, 39 

^arjj)iitra, 33, 07 

Sanputraprnkarana, 3, 5, 11, 23, 20, 33, 
76, 77 

Saliiiiidt, 2, 20 

Schrador, 1 

Son, Siikiimar, 2 

Siddhnrtha, 19, 60, 73, 79 

Sikharini, 39 

Slla, 74,' 75 

SIta, 20, 01, 05 

Si-yu-ki,3 

Smith, V. A., 14 

Srnrti, 85 

Sovani, 2 

Spoyc'F, 1 

Sraddha, 57, 76 

Sraddhntpadaf^.nstrn , 1, 4 

Srav'aHtl, 5, 02 

Strauss, 1 

Siihhfisitavali, 49 

Sudaisana, 10 

Sii<l<lli...l.nin, 20, 27, 28, f.3, G4, 80, 82 
Sukhavadivyriha, 3 
6ukra, 21 

Siimaiigalavilrisini, 01, 08 
Siiiularl, 6, 81, 82 
6unyata, 22 

Sutralankfira, I, 2, 0, 33 
Sutto(‘, 7, 14 
Suvadana, 39 
SuvarnaksT, 6,12 
Suzuki, 1, 10, 85 
^votuAv'atara-upanisad, 41 

Tathugata, 4 
Taranatha, 3, 7 
Thanoswar, 12 
Tliorigathtt, 62 
Thomas, E. J., 67 
Thomas, F. W., 1, 3 
Thfma, 12 
Till, 5 
Tirahiiti, 6 
Tisya, 70 
Titihakaro, 23 

Udayin, 21, 79 



92 


Ai^VAGHO^A 


Upajati, 30 
Up&Ii, 70 
Ormila, 66 
Urva6I, 37 
Udanas, 21 
Usiragiri, 12 
Uttaramcgha, 49 
Uttaramim&ipsa, 21 
Uttarapatha, 16 

Vaihara hill» 56 
Vaidci^ika, 17 
Vaitaiiya, 30 
Vaivasvata, 36, 79 
Vajrasuci, 3, 9 

Vaj ray anamu lapattisanigraha, 3 
VaAgisa, 24, 40 
Vasantatilaka, 39 
Va6irtha, 17, 37, 70 
Vasumitra, 5, 13, 16, 56 
Vattanlya monasiory, 7, 13 
VatthugathA, 39 


Vaimiki, 18, 19, 24, 47, 61, 03, 60, 69 

Vibhandaka, IS 

Vicitravlrya, 18 

Vinaya Pitaka, 6, 56, 73 

Virya, 75, 85, 80 

Visuddhimagga, 76 

Vi6vaki, 18 

Vidvamitra, 18, 47 

Vfddliapara^ara, 19 

VyAsa, 18 

Wassiljew, 1, 6 
Weller, 1, 27 
Windiflch, 1 
Wintomitz, 1, 4, 9 ^ 

Wohlgemutli, 2 

Yayati, 18 
Yamaka, 45 

YafiodharA, 20, 65, 81, 82 
Yoga, 17. 42, 86 















